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PREFACE 


A new venture has been made in preparing 
Vol, Vi and the next two Volumes. We mean to 
offer the five glosses of Shri Raghavendra (maim, 
eqramserate, Ф 1997, «еа, THT) in three 
Vols : Vol- VI, VII, and VIIL When we found 
that these five glosses referred directly or indirectly 
to Brahma Sutra and Bhasbya of Madhva on it 
we felt the necessity of giving Sutras and Bhasbya 
at the top for immediate reference by the reader 
while reading the five glosses. Besides, there is 
no English Translation of Madhva Bbashya on 
the Sutras available in the market. Moreover for 
a comprehensive idea of tbe Subject- matter of the 
Sutras & reading of the Sutras and Madhva 
Bhashya on it, is essential as preperation for the 
understanding of the five glosses. Reading of the 
five glosses without reading Sutra and Bhashya 
is as defective as reading of criticism of Hamlet 
without reading the drama 'Hamlet'. 


We mean to give certain suggestions to readers 
of tbe Volume. They may read this book Adhi- 
karana by Adhikarana, Going through all the 
Sutras of the Adhikarana with the help of Bhashya 
they may first form a Comprehensive idea of the 
Subje.t matter of the Adhikarapa, When that hag 


firmly Settled in their miró they may read the 
first four glosses at the Second reading. That will 
enlarge their vision and make clear their under- 
standing. Thus prepared they may enter into the 
fifth gloss, Prakasha. By itself Prakasha may requ- 
ire two readings. Then we assure you tbat you 
enjoy the reading of the book witb exhilerating plea- 
sure and enlightened understanding. we assure 
you also that your sincere painstaking would te 
amply rewarced by the dawn of a spiritual Light 
in your mind and an ecstatic deligbt surging up in 
your heart. we bid ‘Bon Vayage” to our readers be 
fore they start their expedition on this vast ocean 
of Spiritual Knowledge. 


May God Hari bless you with energy and under 
‘standing. 


Kartika Pratipada 
of Nala Samvalsara 


Сайак. } G.B. Joshi 
24h Oct 1976 | 


 BRAHMASUTRAS 


with | 
the commentary of Madhva arid the five | 
.glosses of | 


SHRI RAGHAVENDRA 
Introd uction 


In: IH IV and V volumes the readers have already. 
been introduced. to: the famous exposition of Brabmasutras, 
Nyaya Sudha of Shri Jayateertha (being: an exhaustive 
‘elucidation of Anuvyakbyana of Shri Madhvacharya) 
along with the gloss Parimala of Shri Raghavendra. 
Now the present VI volume consists of all his other works 
on the. commentary of Sbri Madhva on Вг, Sutra. - Fiist 
реге is 1) Bhavadeepa a lucid exposition of. Tattyapra- 
kashika of Jayateertha which undertakes to. explain the 
Bhashya, а commetary of .Madhva. дп · Brahmasutras. 
. Then there are three other works of Shri’ Raghavendra, 
2): Tattvamanjari which enalarges and explains Anu. 
bhashya of Sbri Madhva, 3). Tantradeepika, which 
epitomises: ali- that has been discussed in the works of Shri 
‘Madhvaon the Brahmasutras. And -then 4). Nyaya 
Muktavali : which treats of arrangement of Adhikaranas 
involved in the Brahmasutras 


Then there. is the famous Tatparya, cbandrika of Shri 
Vyasateertha expostulating | ‘the thoughts and ideas in 
Tativa Prakashika of  Jayateertha, on tbe basis of funda- 
mental philosophical. axioms and surveying critically other 
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interpretations of sutras in the frame work of Adhi- 
'karanas,on the back-ground. of Badarayana’s philosophical 
thought gathered from an independent study of tbe sutras 
themselves, Sbri Raghavendra has written 5) Prakasha 
throwing a flood light of exposition oa the terse expression 
of complicated thoughts, corroborative references, unusual 
usages and the hollowness of reasoning involved in the. 
arguments of the opponents. ` 


A word about the plan of the present volume: sutra 
and Madhva Bhashya are literally translated at the 
beginning. Just below this in asmaller type, all these 
elucidations, explanations, glosses, and notes, are pressed 
into a continuous flow with their demarkatjons, yet not 
affecting the smooth and progressive running of subject 
matter. Our aim isto offer the readers а pleasant and 
interesting reading from the mataphysical and exegetical 
compositions of Shri Raghavendra as given in the notes 
mentioned above, on the Brahma Sutras and Madhva 
Bhasbya. {| 


Tattva Prakashika of Jayateertha will open the topic 
and chandrika will be mentioned here and there to give a 
proper philosophical dimension to the treatment.  Bhava- 
deepa will lead us up the path (acras, етип, апа 
waar faa ) will give us Topics about, the interpretation 
of sutra, the division into Adhikarnas and the ‘Logical. 
syllogisms involved in the sutra are all made clear in 
‘their proper contexts. Last comes Prakasba, notes on 
Chandrika by Raghavendra, to wind up the whole discus- 
sion, into a convincing Judgement. 


А few foot notes on difficult words or phrases will be 
supplied at the foot explaining, or defining, or commen- 
ting or corroborating them. 
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. ‘Short notes on the works, which form the stuff of 
this book : | 
1). ‘Brahma Sutras : 

Short aphoristic statements, "made by Shri Badarayana 
amounting to 564 sutras in number, comprise Brahma 
sutras. They are reasonings to decide the interpretation 
of the vedic statements. when there is ambiruity and con- 
fusion about the meaning. They are divided into four 
Adbyayas and each Adhyaya is again divided into four 
Padas. Each Pada consists of Adhikaranas which are. the 
topics discussed, 


2) Bhashyas on the Brahma Sutras : 

These Brahma sutras being. . brief in expression gave 
scope 10 different interpretations. Brahma was said to be 
Nirguna according to some while guna purna according 
to others. Complete merging of the individual into 
Brahma was called Mukti by some;- while. retaining of 
' individuatity, atiaining perfection 10 its full capacity жав 
Mukti according to others. Such divergences of. interpre- 
tations made the composition more confounding, 

Such Bhashya Karas .who created confusion were 
many, in number. We shall note only two, Shankara and 
Ramanuja who came before Madhya. 

So we shall read about Shankara's Bhashya and Rama- 
nuja's Bhashya. which shall.be critically reviewed fos 
comparing and. contrasting them with Madhva's Bhasbya. 
So Bhasbyas are interpretations of Brahma sutras according 
to each Bhashyakara, like Shankara, Ramanuja and 
Madbva. 


3) Tativa Prakashika > 


It is a lucid elucidation of the Bhashya of Madhva, 
by the famous commentator Jayateertha. The short sutras 
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аге expounded by Madhva in a laconic style necessitating 
intelligent expansion of the ideas involved and Jayateerth 
has enlarged Madhva Bhashya with critical notes, with 
, Fich.references throwing a great light on the Bhashya of 
Madhva and his contention. 

4) Tatparya~Chandrika of Vyaszraja : 

It is a critical gloss on Tattvaprakashika but more than 
that it covers the whole range of sutra- interpretations by 
all the Bhashyakaras, and critically reviews those 
interpretations of the sutras and mercilessly exposes them 
when they grievously fail in their mission. His vast. 
reading and deep thinking has ‘superbly qualified him for 
this task. His: logical arguments, „his ingenius presenta- 
tion, his dispassionate; survey, bave accorded him га 

respectful place in the. field of. exegetical interpretation and 
- dialectical discussion. .. | 
+5) Ваха. Deepa: of Shri Raghavendra.: 
“Raghavendra ‘acknowledges tbat  Vyásaraja has 
‘already “writtén a gloss ‘named cbandrika ón it. But 
“he says "that itis written for léarned scholars aod he is 
“writing Bhavadeepa’ a commentary оп thé same .Tattva- 
prakashika, so as to 'belp.common ‘readers to "understand 
-Tattvaprakashika. "Bhavadeep ‘is. more: textual than 
critical. < While::chandrika:.takes to ctitiéál survey. of 
; other: commentaries: and-notes with dispassionate. interest 
maintaining га high “standard: ‘of . jadgemépt апа -using 
;:Acknowledgéd. instruments of. criticism, . ery axioms 
of philosophical judgement according togpthers are ques- 
tioned and their veracity and. soundness aré ‘doubted. 

Besides, Bhavadeepa claims to take for considerat. - 
jon later attack on | Dvaitism which. is not at all referred 
to in Chandrika. | 


) Tattva Manjari : ‘ 
. із writtea by Raghavendra to enlarge and expand 
that has been written very succinctly by Madhva іп Anu- 


:.bhashya,which is one of the four commentaries of Madhva. 
«Raghavendra acknowledges his inability to express the 
‘ hidden thoughts із Anubbasyha. Still he uiídertakes that 


7 work as duty bound and disposes it off according to his 
| capacity. That the work of expansion: will be within the 


frame work of Brahma sutras is the assurance, Raghavendra. 


^ gives us at the very outset. 


7) Tentradeepika : 


It is ап independent. attempt to: epitomise, all that 
has been” stated by Brahmasutras, in a closely knit argu- 


‘mentation - conforming © to the. rules of syilogistic logic 


_ without | any. digtessions. In this arrangement there is the 
г opposer's - view and. then ih contradiction . there is: the 
".sidhanti's view. Iis: arrangement is strictly in conformity 


with the sutras,’ ‘following the syntactical meaning of: the 
sutra with its. authorised ! implications. ^ 


`8) Nyaya- Muktavili : 1 


This work is- called. by ihe author Shri Raghavendra 
as ‘the necklace’ of ihe. learned, Hence it is a book meant 


ҳо be read by the learned, _It is devoted ‘to the: study of 
-Brahmasutras Showing. how each Adhikarana ог sutra 


topic 18. related to. what has gone before’ (except the- first 


.Adhikaran) and how. it is contextually included into: the 
Subject matter of: Pada and. Adhyaya. Then each Adhi- 


karana is treated with: its'five: coustituents Vix the: subject 
matter, © the | doubt, the opponeni’s* view and Ве final 
decision, then the purpose, of the whole of the. treatment 
This ‘is ап analytical treatment of -the _ Brahma- 


rufrad 
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`9) Last is Prakasha which is an elucidating gloss on 
Tatparya Chandrika of Vyasaraja. It bas the, respectful 
appellation of Tippaniof Raghavendra. But he calls it 
Vyakhya ог commentary on Chandrika. - Because it is the 
first and direct exposition of the Chandrika of Vyasaraja, 
Through rich imagination Raghavendra exactly locates 
‘the doubts and -difficulties of the ordinary readers of 
Chandrika and explains them to their satisfaction. Itis an 
indispensable guide to the study of Chandrika. 


Bhavadeepa: After the ceremonial salutation of God 
and Guru, Raghavendra justifies his own attempt to 
elucidate Tattvaprakashika even when there is already a 
gloss by no less a person than Vyasaraja, a prince among: 
dialecticians, Муаѕагаја'ѕ work is of a very high order 
end meant for learned scholars. So Raghavendra writes 
Bhavadeepa to help common readers to understand TattVa-. 
prakasbika. Besides Raghavendra i in this work makes an“ 
' attempt to show. that later attacks on Dwaitism have 


failed to hit the target. 


Spiritual aspirants being exhaustively tired ош by | 
various kinds of worldly worries, turn to the Vedas which- 
are, meant to bestow bliss after completely eradicating all] 
miseries. ‘But these Vedas require Brahmasutras to settle: 
their interpretation. Aad Madhva’s Bhashya has explained | 
these sutras. It is but natural that such an attempt itself [ 
should be too difficult to understand. Jayateertha wrotef 
Tattva Prakashika to elucidate this Bhashya. "This is thef 
history of the origin of Tativaprakashika. È 


Tantradeepika : This is a collection of the meanings} 
of Brahma sutras. Vyasaraja, who has been referred to] 
here by Raghavendra has already made a charming} 
collection of this kind. Still Raghavendra attempts} 
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a new collection for a special purpose. Here Raghavendra 
refers to the incarnation of Vyasa and its special mission, 
The scattered vedas were gathered and divided into groups 
or shakhas and Brahma sutras were composed to ascertain 

M | their meaning, by Vyasa. 

Tattva Manjari: After a salutation to Lakshmi Nara- 
yan full of auspicious attributes with a severe immunity 
to derogatory defects, Raghavendra takes to expand what 
bas been briefly stated in Anubbashya of Sbri Madhva. 
He pleads his inability-in this diffcult task of exposing 
and enlarging the hidden thoughts in Anubhasbya, which 

: 1$ packed with congested ideas. But Raghavendra assures 
us that he would be strictly faithful to the meaning of ihe 
sutra in expanding tbe ideas of Anubhashya. In addition 
to what has beén already said about Brahma sutra, he 
notes that Brahmasutra has suffered much in its meaning 
because it is given many twists and turns by the ill advised 
comments, unauthorised interpretations, and hence the 
necessity of Madhva’s commentary on it. 

‘Naya Muktavali; After bowing down at the feet of 
Lakshmi Ramana his patent God and his revered Guru 
Purnabodha, Raghavendra declares tbat he would write 
-Nyaya Muktavali the necklace of the learned. Narayana 
at the request of gods Jike Brahma (four faced) and Rudra 
and others, came down. to the Earth as Veda Vyasa, who 
composed. Brahma sutras. Now the task before Ragha- 
vendra is to supply the five fold consticuents of an 
-Adhikarana to. make the study of Brahma sutras easy, 
Through the graceful blessing of his Gurupada, he says 
he is ableto give. the five fold frame work of each 
Adhikarana. | 


He takes the first Adhikarana ( fssmfasscr), and on 
the strength of sbruti (afefersravaqasgi fa ) he settles the 
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subject matter to be the thoughtful meditation of Brah. 
man. Whether to undertake it or not is the doubt. | The 
opponent's view is that one should not undertake (such 
thankless task). For there is no such serious subject 
та(іег. Al) others than the sou) are uprealand illusory 
according to Advaitin). ‘Vedanta is restricted to the study 
of (еве? who is cognised іп every piece of experience 
as'P. There is no Apavarga or Moksha and there is no 
сірег fruit coveted. by man. When there is no subject 
matter, and no eligible student to study it, hence 
there cannot be any tbing to aspire for. Thus the five 
necessary requirements for the study of any work are 
dezied to Brabmasutras. 


The. opponent concedes that Brahman might be the 
‘subject. matter. Yet its knowledge doesnot require 
thoughtful meditation for its production. . :Еог Karma 
alone conduces to knowledge. Karma secures for the 
‘soul even tbe grace of Shri Haris. Even- -Moksha сар be 
obtained by karma, $o says shruti. 

Even: granting that Moksha can be realised through 
“knowledge and grace, yet an eligible aspirant. for this 
hazardous undertaking is not ‘available AM aH those who 
aspire for Moksba are eligible tben even women and 
fallen Brahmins, ‘and Sudras can claim. eligibility, which is 
strictly denied to them, Such i is the opponent's view. 


Prakasha : On the style. as that of. Bhashya: or still 
. nearer, of bis Guro Vyasaraja: in Chandrika, Raghavendra 
‘salutes Kamalapati - who is said to be all- perfection. and 
complete freedom. from flaws : aor ‘defects, only in reverse 
order. And thénin ‘order -of gradation Jayateertha and 
Vyasateerth are saluted, Raghavendra makes‘a: declaration 
of his undertaking, the- 'elucidation ' f: Chandrika of 
Vyasateerth. 
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The reason’ is adduced; for, the reverse order of all- 
perfection’ and ‘free from imperfection.” It is just to 


show that one ‘is the cause of the other. Raghavendra 


then shows how Vyasateertha’s Panegyric ‘is also a.precis 


of the whole.of.the Brahmasutras, For * Allperfection' 
is the. subject matter. of first; Adhyàya;. “freedom from 
flaws. or. faults’. is" the topic. of. the. second Adhyaya. 
Giver. of. Mukti. to one hàying devotion: which. signifies, 


by. implication, ‘all means, . such as detachment, Study, 
and: thinking, which form the, staff of the third and fourth 
Adbyayas. 

г After that. Raghavendra _ bends down before all ‘those’ 
who are concerned with Brahmasutra directly or indirectly. 


"Then, he remembers with respect, hi direct teacher Lakshmi 
. Narayana . Muai, . 
Grammar. and of two, imeemangas (Pramana and Prameya), 


"who. is . Credited with knowledge of 


ánd of Nyaya. ` ‘Raghavendra gives the. meaning 
vakya апа pramana, as. (чє Weed) (Grammar) 


рада, 
LG. 


frater) --t the two. kinds of Meemansa shastras. Pramana i is 


(asumen) | ог. Nyaya.: „But ín. Gururajeeya. (99). ія gram- 
mat (mmm) jses prameya -meemansa .8аз{га-апа.- (жит) 
is pramana 'méemárisa: shastra. : Vyasateerth’ has: the highest 


"respect for Jayatéertha and his: work, Tattva.prakashika. 


se. vindication : of bis. owi side and, 


So in-all.submissiveness he. tries to explain and expand 


the text of | Tattvaprakashika. But Vyasaraja.. has.a very 
ambitious. scheme. .béfore; bim. of giving е: , co: Ordinated 
statement ofall- the. works on sutra- and . while doing во if. 


he finds any where: їй these works (Bhashya, | ‘Anu Bhashya, | 
a Ratnavali: Nyaya: vivarana and Tattvaprakashika) 


ya 
а point of doubt. or ambiguity, he. would spate по pains 


in giving an: “unambiguous, crystal. clear: ‘explanation of 
those points. “Їп гугу sutra. Vyasateertha BT 
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otber side. Only he wants the learned to see and recognise 
them. | s С | 
In their own way.both Vyasateertha and Raghavendra 
teertha explain: the significance” of the auspicious salutation | 
ef. Jayateertha dt the beginning of the work. Its importa- 
nce is explained ав. d) means of averting - obstacles. 2) 
following the style. ‘of ‘Bhashya in summarising the work 
on hand, and 3) supplying the four requirements: « of a 
new book or a treatise. | 
"Then. another Mangala i is. pi formed by Joyiteertba, 
г explained. by ‘Raghavendra as offering evidences 10 prove. 
"the validity ef the Brahma sutras ов account of the 
expertness of | | D 1 


Now Brahma sutri have the highest credit of validity 
on account of the. reliability. of Vedavyasa. . Besides, ‘they 
“äre. раѕей-оп sliruties and they are found based on close 
reasoning. | Hence they: are. valid, рат, excellence, 
. Jayateertha mentions: that. ‘Shri Madhya. explicitly 
expresses: hi alutations ` о. Narayana: and. declares: thé 
beginning hisi work Bhasbya: on the‘Brahma . Sutras, 
-There is:& point: in‘choosing - ‘Narayana. for. his . salutations, 
Shri Mádbva las Chosen Narayana, 1 for. more. than. one 
-теавоп,: Mode aim {o she 


ен Having’ bowed down to o Narayana who: 
is full of | (asupicious) qualities (perfe ctions) and fre 


" 


. from blemishes, who is fit to be known and appro- 
4 ached and who i is, besides, the preceptor too (to 
Uc us); we will comment on the sutras- (the mean- 
ing of the sutras is told.) Е 
"Bhavadeepá . .Madhva’ found : the necessity of newly 
interpretiog and rightly intérpreiing ‘Brahma sutras which 
‘had been misinterpreted ` by so. many, differently, | and. 
accepted its. heavy responsibility. Auspicious. salutation 
alone at the out set charges thé work with. spiritual efficacy: 
tending “towards completion ` of (bé work. An. explicit 
S Mangala which has been t the traditional method of eminent 
^. authors. io get their work completed without interruption, 
is that salutation, | . 
` Narayana: is chosen ‘as the highest among: Gods as he 
is Brahman ‘himself. -His supremacy - lies in the : fact: that 
he is characterised with perfections, qualified with: freedom 
from defects. like imperi ns. The sense öf perfections 
is the out: come of ` ватапчауа of: E words: sacred: ‘and 
profane i in Para Brahma, by direct denotation of the ‘highest 
order. The word Narayana itself when derived, discloses 
the ѕате significance.” >This derivation. is then justified 
referring to rules of Grammar, | 
7 Raghavendra adds a note on the choice of" Narayana 
that. it is the most ‘cherished, endowed ‘with spécial qualities 
directly- ‘related -to the work on hand. ‘The Guru i is referred 
in respectable. plurality, m 
Tantra Deepika : MEN Ea 
Raghavendra “makes preperations to introduce the 
first sutra. ОШ i | = 
© Tattvamanjar : ; SU i a 
'Madhva uses “this very. Mangalacharana for his- Anu f 


^ Bhashya. ` ‘Raghavendra ‘offers: the: syntactical sequence: of 


Ше verse. © One. ‘characterised. with all -Petfections Бегей 
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of all blemishes, fit to be known: and approached | ‘must be 
bowed downto. Then the import of the sutra is given. - 
Gunas are enumerated as Bliss, Knowledge lustre, strength, 
nobility, . and enterprise, Nerayana is packed full with 
these qualities... The 1mperfections are cited | as *Abxiety " 
Tort е, contagionof religious. merit and demerit, birth and 
death’ and Narayana i is bereft of. these. The good have to^ 
visualise this Narayana, through a Course of bearing ‘and 
thinking. aud. ‘meditating, accompanied with ‘detachment 
and devotion which all will conduce to divine vision. 


This. Narayana should be accompanied., with the 
revered. .preceptor (In.the case of Madhva, both God and 
Guru. are one and the same). Guru is nsed in respectable 
plural. д . - 
| The. mere mention of the. word Narayana, assures us 

that God. is .embodied . with. à Боду;саве of Bliss, and 
consciousness. “Hence. His. embodied . State is. not. incom. 
patible with. his. freedom | from defiliag defects, and his 
glowing perfections, . For. His body is not made. out of the 
stuff of materia! elements. 

Prakasha :. 

=. From. the. “huge: community, of Vedas, ‘selections were 
made to. constitute the:midd]e. size group. called Rig Veda 
and others, Then each Veda was divided into a number. 
of main- branches and: each main branch „маз. divided ‘into 
sub. branches, . б 


Bhashya : > 

In the age of Dwapara, knowlenge became. müd- 
died: up:everywhere (doubt and misunderstàuding 
-prevailed): Brahma, Rudra, Indra .and others 
begged: Narayana to ascertain the right. knowledge. 
Then he came down as Veda’ Vyasa. Immediately. 


ә 


13 


fonnd people were desirous of realising their 
good and averting. their“ evil. But they did not 
know (ће means to their- end. So Vyasa to show 
7 liem the means-:divided: the- Vedas that were. in 
complete disorder into four groups. (Rig, Vajur, 
aman, and Atherva-) ‘Then (Rig) veda was. divis 
ded into 24 branches, (Yajur) veda into. hundred 
and one, branches, - (Saman) уеда into thóusand 
branches and. Atharva veda into . twelve branches. 
Та order to help their. correct. interpretation he 
Composed aphorisms: (Brahmasutras) (consisting of 
éanons of interpretation). dti 18 stated in. Skanda 
‚ Purana :- 

Knowledge had its source in Narayana and it stayed 


Tin Kritayuga unaffected. [t was distorted, a . -little in 
| Tietayuga. while: ір Dwapara- the whole of it was distorted; 

с Through ће; impact.of the. ‚битве оѓ Gautama "When 
© Knowledge was distorted. into ignorance, . E gods, being 
~ confused. and led Бу Brahma; Rudra and. others, resorted to 
< Narayana, the. blameless. aud the only refuge to them: 


When they humbly &ubinitted their mission(for which they 
had attended on him) to him; he descended to earth аѕ the 
"son of Parashata from Satyavatee. Hari himself restored the 
‘vedas, that were in a pell-mell state, to perfect order. He- 
^ divided theni into four classes and (theirs; was divided - 
‘into twenty four branches. and (the. second). into. hundred 
-and-one branches, and. (the. third, into) thousand branches 
апа (е: fourth) into; twelve. branches. Aad for the interpre. 
tation-of tliese, е composed the Brahma sutras : which” are 
“the real sutras.-.. Тһе. well-versed in: the. sutras. know a 
sutra to be, of à few syllables, un- ambiguous, “having the 
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noblest meaning, of universal application, and without 
indecent or uselesletters, Therefore Brabma sutra alone 
Claims the unqualitied appalation of ‘the sutra’; Just as 
mere Vyasa is the name of Krishna (Dwaipayada) Vyasa... 
and others ате known by their-adjectives, so also qualified 
‘sutras and other sutras (than Brahma sutra), Thus know ; 
the learned, Those who know how to derive real. meaning 
from words and. who аге well-versed in tlie: Vedas say (bat ~ 
the word denote. the main meaning, when it is not qualified 
by any adjective. and the “sub meanings are denoted with 
the help of: adjectives. ‘In ‘these: sutras all decisions are 
applicable to all branches. The other sutras that decided 
only a few branches are’ based. upon: ‘Brahma sutra only. 
The great Vyasa composed such suiras and re-established 
knowledge in gods. like Brabma . and Rudra and others, 
and among men and maues and’ birds. Thus plays tbe 
.great lord. sportively. 


Bhavadeepa +. ew 
' By ibe time  Dwapara "had set “in Dharma had only . 


twó legs left aud їй course of time опе more was lost and . 
Dharma stood on only one. leg. Then arg means ‘immed. | 
jately after. his incarnation’ Vyasa did. not take time to : 
collect knowledge. For. hé was а “born ` _загуа}па (or al] : 
knowing). ` | DE NES | j 


Méda: had ‘become: э or. О scure: eby wrong. readings 1 
and interpolations: There is the original. group of veda. : 
` oat From this. original, ¢ extractions and, ; excerpts уеп К 
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IU 


vedas.. ‘These аге our Rig, "Yajus, Saman ‘and Atharva 
edas. These are further divided. into its own branches., 
This story of the incaroation.of Vyasa‘and-his. author- 
bip of. Brabma sutras provides us with ‘inviolable reliabi- 
lity of - the Biábma sutras and. ultimately - prove. their 
validity. as instruments of knowledge. "n 
^ 7 Ви Brahmá and others are endowed. with god. vision 
and.are never clouded with ignorance either through the 
influence of curse..or the impact . of time. . Yet through 
‘sympathy for the wretched ‘sufferers, - Brahma and other 
gods became one with the: ignorant. and included themselves 
-inthe group of the muddle-headed. 
a Raghavendra: narrates the story - of the ‘curse of Gau- 
чата, Before.. Dwapara a long. drought and famine had 
/ -spread over the. whole., country: except | over Gautama’s 
‘Ashrama which: was still rich with crops by the Virtue of 
the penance of the sage. . So all: sages stayed i in. hi$ -Ashr- 
ama and.. enjoyed. bis unstiuted hospitality. But after. 
some time. there was rain and the fields were green with 
crops. The sages desired . to. go back 10 their bermitages. · 
Gautama flatly refused permission. ‘The: sages (ook toa foul 
-plan and created, ол. the trengtb of their: penance’ a rickety 


2” 


E aphoristio. literature. - For they "were referred’to-as rb 
21*б@!тав? [n this respect vedas and the: words of the sa 
«of vedic lore were summoned as evidences. For the desin 


“also аге. corroborated by the Brahma sutras, In t 


` is explained as not exceeding the number of words without 
-not using. more words than those, required. tÓ express tbe 


used as in sama veda only to set the: hymn Чо tune; not] 
Serving any other purpose at all. - 


фет most important sutras, 1t was..doubted · that: Jammini 
 $utras (beginning. with’ зт. udfaset) had: already? 


stating: that jamini had interpreted the portion: of Karmay 
. kanda alone. and. Brahina sutras would interpret the Jnan 
' ; kanda.of the’ Vedas. . But this argument is shabby. · Fo 
“the whole of the vedas js interpretéd as having the imp 
of Brabma by the’ Brahma ‘sutras, For even in Jaimin 
sutras it is Stated’ ibat even karmas are explained for fo 
ering the knowledge. of Brahmai. | 
«Prakasha : 


“(The other sutras which are: applicable to é a few. shakhas i a 
^ depend: "upon, for. their. Pramana on Brahmásutras) - 
ef genative: after 15919.15. nof used | án: ‘the Sense of * ‘instru. 
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knowledge should be distorted, This was the curse which | 
affected. gods and men at the beginning of Dwapara age. 7 

Raghavendra now explains what sutras are.’ эрит. 


which the desired meaning is not fully brought out ands 


вате meaning. HEAT is explained. as, „meaningless words 3 


‘Thus Bréhmasutras аге. unqualified sutras and hen 


settled the meaning of the vedas: and hence Brahma’ ‘sutrasee 
were. redundant. Then. this doubt: bad béén: cleared: by som 


. Brahma sutras. “were: stated to be the ` best: ani 


cannot state. vedas as: “evidence ‘Waless: they mention- 
The. judgements that are. arrived at,' by tlie: other: -sui 


Bhashya this is expressed ' as тшп азы AAT . хаб) 
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mentality’ though it is usual, but it js used in the sense of. 
‘agency’, ор the strength of the sutra її: gara. 
Really speaking a verbal testimony is the instrument 
of knowledge, and not an agent of knowledge. But here 
agency is attributed. to it considering. the inermediary 
action inherent inthe instrument. · (Axe is the insuument 
of cutting and raising up and. bringing down: is the inter- 
mediary action 10-gether with which the axe becomes ‘the 
authorised instrument or ka aua.) - 
After (due. eligibility), -because (it. is conducive to 
^ Moksha) one-should enter into meditative thinking of 
- Brahma, а store: house of auspicious attributes. 


Bhavadeepa : 


-Brahmasutra i is a closely -knit composition... -No irre 
levent extraneous matter can find a place in the body.of 
the suitras. . Every. раба consists of Adhikaranas.: Each 
Adhikarana must be:related to others inclusively or conse- 
quentiaily. Inclusion. is psvally. in Shastra, -Adbyaya, op 
ada. The (оріс or Adhikarana seeking connection with 
Adhyaya is. related to наза piece of objection, as extension 
of it, as preface, to it, or as exception to it, . 

: . Thus sangati or. Relationship is of five types: Relation 
to shastra, Adhayya,. ‚раба, shruti and Adhikarana. [n 
ne same manner Adhikarana has the frame-work consist. 
ing of five items: 1) subject on hand.. 2) Doubt. 3) Obje- . 
: tion side. 4) ‘Judgement side. 5) The purpose. 

E Now Büaşhyakara | shows this imet- relation-sbip of, 
c sutra ‘Shruti . enjoins. enquiry into the. _ subject. of | 
OH эсе this has a “subject aud other, prequisiteg. 
п ò enquiry is- justified and its inclusion ins 
& to discussion of Brahman is also shown, 
isting of logical sylogisms is not justified. 


uiae dedic te 
If Enquiry cons 
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the sutras comprising reasonings and. forming a: shastra 
would not haye been begun. 


Prakasha: t 


But the arrangemént :of the Adikarpas as:shown by 
Others is criticised to be: highly’. unsatisfactory, in the 
Bhashya. of Madhva.. Hatiumat is "used іп the’ place of. 
Madhva'in Chandrika. ‘Raghavendra derives: the word 
and ‘explains its parts.. When combined Hanumat means 
Purna Bodha, ы 

. Among the - defects. of the Adhikarana ‘Atraxigement, 
one is:chosen as á:conérete instance from’ Bhamati a còmi | 
mentray on йарКага Bhashya. Thé first: Jijpasadhikarana 
is constructed. by. Bhametikara in the following. manner ;.. 
The internal self is Brahman and. is, experienced clearly s as 


discussion is for the ‘purpose of f dispe ling, : 'nescience.. For 
even when the self | is being experienced? the пеѕсіевсе is 
not dispelled. Pos 


But the ‘I’ that is now experienced is: cógnised as “fat” 
as ‘an agent; on the other hand the one expounded by 
Vedani is contrary to this; and - not” "Kiüowr | to- vus, гапа і із 
shrouded in doubt, *Fhis: Brahma’ “becom “the ° 
discussion. _ 7 Coin t m 


— Bhatoatik га. says that this 
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.the vedic statement is not- futile. It may be used for 
meditative. Tepetition ог in some formal sense. ; Hence 
S „еге i is no. Scope: for. investigation; .of . vedanta. This і is 
the objection. side according: to Bhamatikara, : 


But the judgement: according to him is thatthe vedanta 
expresses as import Brahman to be of the nature of consc. 
 dousness dnd bliss; The direct “experience >of «self is set at 

-nought:being beset. with a doubt of defect; by the authorless 
© „and Impersonal. veda, free: from’ any defect. Direct ‘and per. 
| "eeptional experience ofa’ Sheli-silver is proved false, Hence 
. this pure.-Brahman: denoted. by-thé: Vedanta . isnot. known 
~ dn-the direct experience: of. thé internal self. ‘So there is 
C. “scope for the: investigation.of this pure consciousness and 
Ъз as expressed by: Vedanta. 50 there. is..subject matter 
` and.all other. Fequisités но constitute а ' :good Adhikarana. 
Do This is. the contention of Bhamatikara:. <= 


-. Raghavendra justifies the method. of. ‘chandrikakara of 
giving а Jong argumentation. in. which both the objection 
side and. judgement side are. elaborately, treated.’ . Some 
' might contend that if. only. jugement . side» іѕ to be found 

fault with, why not merely state the judgement’ side- of. the 
Bhamatikara 1 2. where was the necessity. of representing his 
' objection side also? The answer is that. judgement . side 
Я always expects ңө be: prefaced with objection - side. to be 
clearly understo Or it might bé that when judgement 
‘side is refuted it, is generally. understood . that the objection 
^ side too’ is Con етпей. Hence both “the sides are 
represented. ul. 
ў ow the refutation of Bhamalikara a begins, > Хуавагаја 


a ist ‘there for Ајвапа or. 
A icularless Atma is. accepted as. self. luminous.' B “For ‘what. is 
© the meaning of ‘the pure Self does | not shine ? Does ti 
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mean 1) Someof it shines or 2) Some of it does not 
shine ? 4) or something different from Atma also shines ? 

AU these four alternatives individually are subjected E 
to two more alternatives : 1) Whether that whicb shines E 
is different from Atma? ог 2) one with Atma ? 

: The Advaitis on the basis of Mandana's dictum that 
‘negative . attributes do not affect the absolute. nature of 
‘identity,’ think that only difference of positive entities 
disturb the nature of absolute identity, -All these differe- 
ees end in mutual absence or Abhava and bence these 
negative non-beings, the Advaitin conténds, do not affect 
‘the absolute nature of Atman’s onesess. This abbava 
dvaitavada is refuted in fullin-Nyayamrita. Besides if 
this vada is true, then the уедаѕ апі Brabma ‘sutras. would 
-have maintained, according to‘Advaitin, а second negative 
Or non-being-and not integrated and absolute Atma, in 
nature, as now expounded; And the’ first sutra would: have 
“been, not - ;Srttsrgrforsrrert but апат fast эгет Батат. 


This spirited dialectical watfare continues in spiritual d 
"pugnaciiy, very- interesting (о intelligent. ‘readers. But E 
fearing transgression. of limitation of time and space, we .? 

cease to follow itin all details. ` 


' Conceding the | ‘ah ining ‘of pure “Chaitanya, ‘still iti 
found At {от investigation . ‘because it is obscure 
nescience, When it i is the subject of investigation 
proves the existence of Nescience. The | modificati 
‘mind capable of counteracting “Nescience, is поз y 
found. ~ 


, Adviitin maintains | (hat modified mind 
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B t this argument is too shallow. For if pure chait- 
| compatible with nescience, the subjects of pure 
chaitanya’ like pleasure and pain also will remain’ unfelt 
y us, due,to the over-powering | mature of Nescience. - 


The Adwaitin might object that pleasure and pain are 
cognised by chaitanya reflected in modified mind (эйт) 
and по! by upreflected purechaitanya, which is not incom- 
patible with Nescience. 


If this is so pleasure and pain would not be considered 

ав having existence as long as they are felt. Besides 

> modified. mind in general cannot be incompatible with 

-- девсіерсе; Only particular | modified mind is found incom- 
patible with nescience. 


If particular mind- modification is in compatible. with 
^ mescience, then mind. modification in respect | of. selfi is to 
be found even now. For in- Advaitic system direct perce- 
< ption’ ofa pot is chaiianya circumscribed by pot becoming 
= “its subject: For mind modification ` being |. aware of 
^; chaitanya. circumscribed. by рох isnot apprehended . by 
Chaitanya cognising. Ajnana | гог пеѕсіепсе and- must be 
considered incompatible with nescience, otherwise. ‘it. would 
land us into an. absurdity: ‘of. recognising the поп; dispelling 

norance. of chaitra by the. modified. mind ог knowledge 
baitra with а stick’, E 


itis proved tbat the pure. chaitanya is not 
п опт emperical еро awareness. Chandrikakara 
th discussion thus: In Advaita, - Pure chaitanya 
nous. is ever present, Ару thing -other than 
magined through ignorance and so cannot be: 
ce, Hence there cannot be ignorance. of 


 jgnoranee - ‘the ignorant 
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aspirant and their mutual relationship | are пої. available, 
Hence there are no grounds to justify . the commencement 
of this shastra. (Brahmasutra) if. we` follow the. атгеарре- 
mënt of Adhikarana as shown by Bharati. 
Chandrikakar" ip thé same manner refutes. the expos- 
ition of ihe sutra by Vivaranakara, | mE 


Bhashya : : 

The word, эй in sutra is for. the. purpose of 
auspicious :prayer-(of Vishnu at the commence- 
inent of the work to avert obstructions) And it has 
the sense of “After acquiring eligibility’ The word 

s. shows ' ‘purpose’ | 
ta is stated їп Garuda “Purana : Б: - 
*Oh first poet ‘Brahaman (Creator)! АҢ. sutras (compo- 


sed by Vyasa, Jaimini,. and others). invariably: begin. with 
aq and aq: at ‘the. out-set. What is . the explanatory 
reason for this? what is their meaning. and what settles 
their superiority ?- oh Brahman .tel] me allthis; so that I 
know the principle (involved),’ | 
Thus: questioned: by Narada, Brahwa the highest among 
souls (Jeevas) replied “Inthe sense: зоғ" "After ‘eligibility’ 
as well as. ‘auspicious prayer’ aa is “uséd and: wa: i5 used 
in thes sense, of * purposiveress". Or.smi* means ,.*through the 
s ishnu. (э: who is the: ‘exalted: ‘Brahman: -For 
þe js айй co: Бе the actuator of all^ impulses “ofthe mind. 
When the exalted Vishnu.desired to create, two things first: 
came- out (of. his: :throát)- "Om' and the ‘word aq There: 
fore they. are used at. tlie beginning, in this order. "Then 
às the third; арреаг= cH ^ ‘expressing . that. ‘Vishu (sr: ) 
being pleased (is the: catise of) encourages our investigation 
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‘into the field of Brahma ог expressing that Moksha or 
ease is caused by enquiry of Brahma. ‘Now the at of. 
"and EL `. being. the essence of all words, expresses per, 
ections. of. the exal кед *Brabma. And the qaad q {coming 
these words) ` express. “ubiquity and. existence of that. 
shou, ‘They both stand for. Vishou. and Vayu. It is. tbe, 
pinion. of the good that these must be expressé 
herefore. the highly learned realising the real gr 
f these two, use these two, at the commencement in. the 
ginning of all sütras. 


| Raghavendra puts some. of these statements. into strict я 
ogical form :- For instance. su and’ xe: 8те. said. to be fit . 
‘or being. placed at the sutras. “Tn "the same manner. ай. 
valso deserves a first place. in due order. .Becansé' they ate 
“essentially “superior. ^ Now ‘this essential superiority 
-depends upon the fact that they have come out of Hati's ` 
“throat for the first time: ‘So the invariable concomítance: 18 
vehat "which bas.-coms first -out of Hari’s -throat is essent 
"ally superior. Here we-do' not find a-direct’ instancé. But 
"that "which is first expressed. in is Kind. stands _ Superior to 
гај as Brahma: is: among. gods. UI 

Here ‘Raghavendra. raises à. doubt froma common. 
.reader's. point.of jew. - If ara: is ‘the third word: at the: 
“beginning ` (at is the first. aud эй is the second) how is it 
"that. at (he beginning. only two (за and э: )аге mene 
tioned and. at, the end. (аг E ind EI ) only two. are referred;. 


~ Here a expresses “universality of ‘perfections and qe 
“Suggests - "temporal and: physical - pervasiveness. - uw 
connotes continuity of invariability, Е DU 
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and (they two. only) there is exclusive emphasis on two: 
only? There is reason for making a distinction between 
wi and зч and aq: For af is not syntactically related 

with the: main body of the sentence ( TAG TESAATAT ) 

but is separately pronounced, so that with every other 
coming sutra it is used unaligned and disconnected with a` 
sentence. While aq and az: contribute to the import of 
the sentence and hence’ they are connected with the 
sentence. | 


weit is said to be the essence of all. words, Hence ap. | 


connotes all qualities of Vishnu expressed by all words. 
Or all words are merely. explanatory elucidation of the latter 
ar pregnant with all the ‘attributes: of Vishnu. 


Tantradcepik Les | 

The sutra is prefaced with опе. Omkara. Having two 
meanings-;.one is imperceptible and. is helpful.to: stop the: 
study of Veda from being. dissipated and dissolved. The 
other is perceptible and.is‘syntactically connected with the’ 
sentences. ; Still it is recited. Saparately so that it. may be 
‚ recited. with the. coming sutras. The Last Omkara. 
is merely meant to give imperceptible. religious 
resuit, И does. ot form part of this sutra.. For. 
this Omkara. does. not form ара t to fulfil any syntactical 
expectation of. the body of sutra. Raghavendra i in Tantra. 
deepika: gives the total” meaning of the sutra thus :- эга | 
after the eligibility of vedic study and religious conviciion 
end self-control is secured, aq; as there із the fruit of 
Moksha (assured. to us) born of the grace (of Vishnu): 
produced by sound knowledge ofa: or Brahman who is 
pleased as the bondage. is real, as the vedas are. ieliable 
Xestimony and cognise an establishéd. or perfect Being, - 
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=й жет: ferrar an enquiry of Brahman who is Vishnu of. 
prefcet perfections, must be made. This Enquiry consists 
of hearing, thinking and meditating. (upon) what vedas. 
have stated, or Jijnasa is restricted to only thinking. 

By the use of Brahma ia the sutra ihe subject matter 
of jijnasa has been, supplied. and aff ‘also’ adds to the 
strength of an inference based оп. ihe vedic statement. 
wi чечас ч чатаїаїп. which зї means ‘one full- of per- 
: fections’. es 

Again by stating ‘that Brahman the subject of enquiry 
is.referred to by eri: which is a monosyllabic epitome of the 
whole: veda which is- an elucidation of. that. sr "through 
vyahriti. ‘Gayatree, and Purusha sukta, ме ошу offer the 
Vedas as evidence to: bear the truth.” “Hence no one can 


say that enquiry cannot be institated because it is not 
upheld by any evidences; 


Raghavendra’ S ‚Gurupada states that ‘HT supplies a pre. 
dicate to the question- -what is- Brahma ? It is sii means a 
protector (from the root aa to protect, Brahman or. Vishnu 
isa wel] known protector) Therefore the words: of: this 
sutra ag, «dq: and Brahma. dispel, the doubts of absence of 
agent, of any.fruit, of purpose . and. of the subject matter 
(in Brahma enquiry). | 
Танта Manjari. 

As before, to the” objection that Brahma í investigation 
need пог be undertaken, as he is known to us in our ego- 
experience as ‘I’, the reply із eer reg erst. "Vishnu 
who ‘is: ‘ubiquitous and eternal, ‘possesses an infinity of per- 
fections and.is-the ât person:for.an‘all round enquiry. For 
derivatively both .Brahman and. Vishnu have the- same 
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meaning. Besides, the two previous sutras afaorzrefy, 
эптиг corroborate the truih that Brahmaü As M shous 


Hence it is clear that “р ог Jeeva i is not Brahman, 'So its 
investigation is justified, | o 


бита, PET тач are not the only instances 
to prove tbe: investigation of Brabman. afafsanfader: 
«то at чє] fafaer: are ‘also . ‘quoted. 2 There ів a 
special point in quoting: these instances from. Veda... Inthe: 
first type of instances Brabma is the attribute of the’ 
predicate (az famat). and. hence. loses. its predominance, 
Bat, in, the. second. type (afa fsrerrfaren:). Brahma- is the: 
attribute. of. tbe subject Viz knowledge. Hear its predomina» 
nce is Secure and is suggested, by this typeof. instance, .It.- 
also Suggest that ше compound SES бита. is not. жив. 
їп which. Brahma | loses; ts: predominance but itis чө 
which retains thé predominance of Brahman.” | 


. But why. should: ibesutra give scope-to: an expression 


(aafia dear) when it undermines the ‘importance of 
Brahman ? 


There: 4s reason for it, The sutra ‘shows that it is faith. .: 
ful to. sbrüti: For. shrati is «лїї eqand sutra - follows | 
jt. „Арап Jjoasa i is to: be shown’. that itis qualified with ` 
1) eligibility . wiih self. coatrol. and religious €onviction: ` 
(m). and: (sra: :) 2). аці ‘with the motive of. Tealising > 
Moksha оца the grace. of Hari secured by His vision, 


No doubt when: Brahimaj js. explained- as Vishüu, “then = 
some thing other; wan. Jeeva. automatically becomes : 
the- subject matter of. discussions: -and- when : “Mukti. 48 2 
declared ло ‘be the. fruit: of Jijnasa; one who aspires for: 
п, is, “th s aspirant. These things: are. clear... . Yet Mukti might .. 


BV M ики. cann 


-are excluded. Ed and art Sel 


deserve v and others. PM being worshipped. These ^ 


Е basbyaye 


equally, be realised. through. a course "a action and hence 
Бе: the ‘exclusive . result of Ј.јваѕа, Besides 
every aspirant for Mukii cannot claim aright fer entering 
‘into investigation" of Brabma П, Fer. shudra and others 
e two purposes and fq 


That predominantly ‘only Vishnu i isto 
upon, does: ot. exclude other: deities like Laks rii: 


Nyaya Muktasall. 


“Now begins the Tadgement side, Though the. insentiedt 
and one’s own soul and any other soul, -being::welj 


. recognised cannot be the unknown topic for investigation, | 


yet Brabmen who. is^ ‘cited’ a$. it to be enquired in, shtrati. 


(aa aeniea wala E meqém) is described.as. 


. possessing. perfect auri 


uies unlike айу: other thipg.: This 


proves a hing (other. ‘than’ the. soul). Viz Vishnu. хо Бе. а 


resort of pervasiveness- spatial, temporal, and attributional: 
Now this. Vishnu. is. subject . to а doubt whether he is 


„possessed“ of attributes. от attributeless, ог possessed. of a. 


few atributes. Hence: ће is fit to: be the subject of enquiry, 
When there is- “subject. matter for investigation. there 18 
the man eligible for such enquiry and 'olhér prerequisites 


.for the commencement, ofa work are available, Sò the 


first alternative of the opponent does. not ‘Stand. 


Even the: “second is not ‘tenable. ‘Jijnasa, forms the 
main. plank of the means of god- vision and ‘karma only 
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helps this vision as а subordinate means to. it. Though 
this god-vision is not an end in itslf yet it isa means to 


Mokti through divine grace and hence it is considered 
as Purushartha. 


Karma conduces to create divine grace; “but that grace — 


bornof karma i8 of an inferior type and only as grace- - prod. 
 uced by godvision has that capacity to produce. Mukti, 


Bondage (of man) is a matter of our direct experience 
and hence it is real and requires divine grace for release 
from it. Moksha won by karma is temporary and has a 
telapse into samsara. 

The third-also, hence; is not the right one. For no 
doubt eligibility for Moksha alone does not qualify him 
for release from bondage. Yet there is the general quali- 
fication of devotion to Vishnu and application to study- 
‘self control and strong conviction constitute а. distinct 
eligibility for: Jijnasa: "which. thus: becomes afit task for 
eur undertaking. — 


But this interpretation and “exposition does not run 


contrary to Bhashya and commentary of Jayateerth. For 


both do xot raise the doubt nor clear it about grace being 
born of Karma and about Moksha being produced by it. 


For we take our stand on the mention. of (йен aang 


агатай. чэй Mukti being. generated exclusively by the 
divine grace born exclusively of. vision caused by: Jijnasa 
alone, in Anuvjakhyana, - 


А 


Неге the; purpose of discussion : in opponent's. view: 
апа judgement" s view is non-commencerment and commen: 


Nee 


“cement, of the work onband respectively. . 
Prakasha; | Г 

In continuation of the critical survey of the arrange- 
ment of f Adhikaranas bý others, Remanvja' 5 Purva Paksha 


эм ` И 
| - 


ч 


29 


„And sidhanta of Jijnasadhikarana ia subjected to critical 
“review, .In the first sutra the opponent. objects to accept, 
2 the vedic statements as valid in respect of Brahma. Fora 
child not.knowing the meaning of. words stands by. the 
‘Side of two grown up persons of whom. one says to the other 
=. “Bring the cow’. -Then the шар (hus asked. brings. tbe cows 
` Then the child closely observing the acuvity of: the second 
. жап reasons to himself. ‘Activity of bringing a cow is 
i. preceeded by knowledge, Because it is (human) ‘activity 
: like thatof mine.” Then be infers that knowledge is 
< originated by some cause which is: the statement made by: 
„the first elderly. man. Further by the. method of omission 
.; and commision he- concludes. that the meaning of a "word, 
is arrived at by activity. ‘Hence | meaning is some “beco: 
ming” (karya). and not. ‘Being’ (sidha. ` Soa: statement сай 
Ье an instrument of knowledge only i in respect of becoming 
and not being. But Brahman is a being and hence it is 
not signified by vedic statement asit- does not. convey the 
meaning of a being. So Veda cannot claim the status of 
an instrument to create the : ‘knowledge of Brahman (It is 
not Pramana). Therefore Brahmasutras to decide ‘the. 
meaning of Vedic” statement . need. not bé commenced. 
According to Ramanvja this is. the Opponent’ $ view. 


“Now the judgement side 18 that the child in-its seman- 
tic adventure, does not. take to such lengthy courses; 
because they are above its lead: Thé child. takes easily to 
а diréct and ‘short method“ of understánding things. - He 
does hot proceed. ‘through anging activities . (eri) to 
understand the meaning ‘but hé approaches finished things 

" (їнз).. Some one points to a parent: by the finger and: 
saying. ‘he i is. your father’ and so on, Then the: child ‘knows: 
the meaning of fa er. Bésides setting aside the ‘popular 
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method of understanding the meaning of a word it is selfish 
to adopt a clumsy method to prove one's. theory. Herce 
the vedic statements can convey the meaning of Brabmen 
a ‘being’ finished and ready in ¿its form. Therefore Brakira 
sutras have a legitimate task before them and they are 
fit to be commenced. ‘This is the judgement side according 
to Ramanvja. 

; Let us closely. review: Ramanuja' 8 interpretation aud 
arrangement; of this Adbikarara. Не interpretes. the sutra as- 
: After.a due investigation of Karma, for that very: ‘Treason 
inves Brahman is to. be авиа” All his: 
is well treated. Viu in АппуаКһуайа, “where's qu is in- 


with a. countor argument, t Now Sidbant pro es the exist- 
ence: of a subject matter for engiry by the u f the word 
Brabman in the sutra, $6. as to distinguish, it: from Jeeva . 
on the strength | of Brabma's.: possession. of perfections; | 
intbesame manner: his. “followers” argue. that meaning ds 
. understood. with teference to. a, fully perfect Bring. on the 
strength. of:the.use of, Brabman.. 

UA this: stage a tule: As framed. to anticipate the object- . 
jonable side. When. an objection. can be raised, Which . 
can be refuted: ‘by reasons shows dbe ‘sutra, why. should 
we go in for an a objection which: can be refuted by outside 


reasons. 1 
But Ше shruti is. (яа fafasi) jn. which Brahma is 


known as the object of an activity called knowing expressed 
by the termination of sz. ‘There is no ‘chance for under- 
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“standing the méaining through a finished. and ready-made. 
“thing. Jo sutra one shall. Вахе. 10 follow the method of. 
ги and. hence the word ‘kartavya’ is understood, 


Had Brahmao been. in the struti- mentioned. without 
erbal connection, . ‘then. the -word жа: . would not have. 


\ been ‘understood instruti, Then fag алеу would. have 
ч "been suggested, Nothing of that kind has happened. ` 


But Ramänyjä contends that” EI menfe must "be 
refuted | to gain validity of evidence for Brabman and there is 
“This is ар огауо} idable рїете- 
^ Нерсе he contends ibat (be, 


К “ushered ^ in “because karma 1 | 
© finished. But the, word aq: in the - sutra йдев not “express 
othe. reason for Sidhà vyutpatti(purg Ort іп.а, finished Being). 
P ‘But. Some: one: here nters. into. ‘the: lists, and. argues. А 
М ‘Mundaka vakya is chosen {qën . AFR, m {жата «ЯШЕ: 
Ei аде zafar): and recited. - Now е: doubt.i is whe. . 
; ther. this Shastra” is to Ње. begun. or nott To AMAT 
 Jeeva i is identical with. Brabmao.~ «Айа hence being éver 
; experienced, Brahman’ need. not be discussed; ` Bat: identity 
zis between two-chits only айас ‘pot, between Jeeva and: 
Brahma. "And this pure Brábma: is. now hidden from us, 
гапа. hence its пацигеіѕ: doubtfül and. 1o: be discussed. " 
i "This isthe misinterpretation’ of sbruti. .For. in: shroti, 
t Jeeva is referred to as ‘this’. and this. Jeeva is. one with 


| \ 
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limited‘knowledge and js the object of our experience; 
Aud this specified Jeeva and not pure chit is identified 
-with Brahma, DR 


Even conceding reference to.theidentity with pure chai: 
tanya in shruti, we. may just consider ` whetber there: ig 
consistency.in that statement. For pure chaitanya is pot 
characterised with particularity but. is one homogeneous 
consciousness. So it cannot be expressed in words, There: 
fore it cannot be referred to in (sra wen aa) .Oaly indetity 
with particularised sou] is expressed and tirat is ever thë 
object of our experience. ' 


Though: a partial knowledge is possible, yet that do i] 
not conduce to Moksha...Hence Brahma need not bé 
enquired into; And Guru need not be approached оп. th 
account. So this shastra need пот be commenced. 

But in some shruties. even distinction (between Jee 

' and Brahma) is marked out. ‘Hence two. contrary stat: 
ments create doubt. and offer a Chance for the shastra 
begin investigation into it. 


This sort of Adhikarana Arrangement isnot in cont 
mity with the wording of the. sutra. The sutra cons 
of certain reasons to settle the meaning of vedic'stateme 
"Then only such védic statements whose meanings or impi 
can be settled-by tbe Canonical interpretation’ mentio 
as reason. in ‘the sutra must be chosen for discussio 
vishayavakya.. Here qer Susp is nota vedic statement 
of this special type. So аата aa fs Баат. can in no 
help the interpretation of thisshruti. When-a. shruti ху 
the word {ата is available why go in for: a straine 
statement ? Mere ‘similarity їп meaning will: not authoris 
‘us to choose the vishaya vayka. At. must be such as need 

- the settlement of import. . 


esides- Üie opponent inthis Adbikarana . arrangement; 
a full- fledged Advaitin, ‘only а. ‘new-fangled type who: 
admit perception. like Advaitin, to be an instru- 
erroneous knowledge. : Besides though: “Pis expér-- 
ід: our emperical: knowledge yet.it is doubtful: 
it is” différent from this body. Hence there is; 
fóri investigation, 


га 


hus pricking the bubble of other arrangements sufü- 
пом we turn ` toi. | our own arrangement of. the. . 
árana. і 


bility is. explained i in Bliagavatatantra : :. i 


he Eligible (seekers) are of three kinds-the 
he middle the best- “Among (these) the best , 
"human class are considered the dull (the | 
cin the inves ‘tigation of Brahma). The sages. 
andlarvas (Fhe manes and kings) constitute . 
ddle group. And gods form the best group. 
а division based oni class-property: liké lra, 
ле claini of birth in those families. Another 
n is: attempted: based: on *merit"'ór “т. 


y with Devotion’ to'the supréme Vishnu. and 
tion to the Vedas'has the lowest eligibility. 

aving self control and others іп addition to ' 
above.has the middle type. of. eligibility. He 
e highly eligible man who is detached (from 
world) realising the evanescent. and worthless 
re of all, tight from the grassy life to Brahma. 
í creator, and has been attached to. Vishnu tak- 
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ing resort only to his feet, and. surrendering, 4 
return of all his activities, (to Vishinu)..- 


i *Study of all the vedas (according: to ont 
ability" (constitutes eligibility: to: the investigatic 
of Brahman); ` “Even gods have eligibility not 
uniformly ( but with distinction )- So’ says 
sutrakara. 


"Having fixed his mind i in God). much advan 
' ced in self control; having developed aversion to 
sense: objects, and ‘enduring odds, he fixes his 
mind on Hari the. Lord of Lakshmi,. and sees 
Paramàtma in the. cavity of his heart; only. . 


“The Brahmana: (eligible to: know Brahma): 
having distinctly known worlds won Бу sacrificial: 
acts, should cease.to take interest in them. For: 
genuine “Moksha, ` (not the artificial опе)! is not: 
won by karma." | 

“Therefore. for a specialised knowledge of: 
` Brahman, holding, holy :sticks in. his: hands, ! 
should approach. а Guru. only; who is well ve 
inthe vedas, with ‘unflinching, loyalty to Brharm 


“This Paramatima i is pleased with. tha 
whom be chooses." я 
“Pleased . with: tlie seeker, this Pa 
presents His form before him.” 
^*He has: great ‘devotion to God Vishnu 
чч КЫ Уч x ds b . чөп. wih 
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ritual scale) and. similarly has.his devotion 
Guru and. other spiritual. superiors. To that’ 
|. вашей. тап, · the + things: ‘instructed (by his 
) are visualised”. These are. from shruties, 
Vyoma sanhita also : 


“The last- born(of other than the three castes), 
th devotion have eligibility to (repeat and study): 
oré of Names ànd their knowledge- » “women,” 
\dras, and Brahmanas in name, have eligibility 
study Вапсћағаітавата апа, ќо get that known 
ge, limited to- а: portion of itonly, and notthe 
rhole. of i it from cover to cover, and that too when 
jeant to instruct others": ot 


mad those who - belong to the "upper three 
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the category. defined. The good natured shudras are: 
eligible to get Mukti and yet they ате not eligible to study; 
the vedas through hearing, thinking and meditating. But 
some like Vidura, Dharma Vyadha and others are said to, 
be also eligible. to the study of the vedas. Hence this ia 
йог а clear cut good definition. ЕХ 


So this whole question is thrashed out in detail by 
Raghavendra. That 18а good definition which is found 
in all ‘things to be defined. Now. eligibility to Mukti is 
the definition of eligibility to Jijnasa, But this definition, 
їз mostly found i in the holy shudras, the incapable Vidura’ 
and others are who really eligible to the study of the vedas. 
But this, definition is found. among -the ignorant which is 
not desirable. In the same manner a holy shüdra will 
get eligibility to the study of the vedas in his coming. 
birth. But that cannot serve as incentive to the study 
in this birth; ‘So they must be excluded: from the eligible 
group. 


This is in conformity with the rule ádopted їп ачат, 
{жтт that only the three higher classes have eligibility to 
study the vedas.. Hence the objection is that ea need not. 
be used in the sutra... For’ ‘merely by the use of the word’ 
Brahman different from Jeeva, the shudra is excluded from: 
the eligibility ‘by the rule adopted, in the. зету 


But this is not a fair way of argumentation. For this 
sort of argumentation will set at naught the Bhashya‘i 
statement that quat тї. And Jayateertha' scomments 
also that Ње previous. explanation . мав not. satisfactory, . 
prove abortive. This was how some had ‘construed the ; 
whole Passage. 
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..Butthisís not well construed; For your way of 
construction will not debar some among. tbe higher three 
castes, who. аге not,, really. eligibles. and yet they are nót 
disqualified by. the rule cited. in emque. Виа итин: 
по doubt énunciates the - pasticularised eligibility which is 
decisive, and yet that eligibility - only:.is: specifically 
 menioned by auis чаре: and in order, to. afford suff- 
cient encouragement. to the hearers’ activity, the ‘introduct, 
Чоп of yy now wards off, what will be warded. off in 
future, Thus both aT and Bhasbya are équally justified. 
This. is- clearly indicated, by the statement чш. which 
excludes from eligibility’ those who are undevoted to 
Vishnu among three higher castes. , i 

Shri Raghavendra clinches the topic буа regularised 
specification | of the eligible divisions. Amons.those who 
are qualified with study -of the vedas,: moral qualities like 

attachment to God and self control, and complete surrender 
to God Vishnu, . those that claim predominence in, study. 
and subordination i in other qualifications, are the lowest 
qualified; those that claim subordination only in surründer 
to’ Vishnu while predominence i in іду ‘and moral qualities 
are the intermediate- qualified. * And. those who’ claim 
predominence only in. surrender: to Vishnu and sübordin- 
ation in study and. other moral qualities i аге! the ‘best 
qualified. uon ETO 4 
vi WW is explained. as ‘inclination towards consecration 
to (me) ‘God’ which:means ‘not swerving from vaishnava: 
tenets’ . In: the shruti “ап ei: чайда” апа shama and 
Dama are said: to.conduce to God- vision. Виче only: 
means ‘should see” and hence it does not. prove’ ‘that: shama' 
Dama. constitute. a necessary: causal - ‘part, of.: God- visions 
Other evidences conclusively prove „that "these moral 
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qualities are essential to God vision. But these moral. 
qualities-are also said to constitute. eligibility to Brahma 
Vidya or Brahma Jijnasa, and this meaning is expressed by 
ч, On the other hand: ча, is taken. to mean чы 
on the analogy of a quotation from another shakha, whicli 
means ‘sees God directly’. | 

qieg means fafasy and faga or discrimination forms 
eligibility (to Brahma vidya) through tbe creation of 
detachment or qus. . Now. in the two sbruties, angia 
"and аатта ‘the intermediate and the best eligibility: 
have discrimination and detachment as the adiectives 
respectively. But these are not - adjectives ‘qualifying. the 
best and last eligibility ia the first shruti and the intermie. 
diate and the last, in the. second. shruti. So the intérmiediate 
end the best eligibilityare not: qualified” with study ànd 
others in both the shruties; ` _Thissis ап objection, UO 
| To this tbe rejoinder. is that: both the shrutiés “have 
started to dictate ‘that жн. is an essential part of 
sufre and study and others, : OD tbe virtue of. (ће. 
statement in. the previous smriti, аге. accepted . as implied; 
А reference to amfa and. Раат with. the word za, shows. 


that i in both: shruiies. the. intermiediate and the best: eligible: 


2 


Anclude. i п: 118. atiributes of. study; апа : „others, both these 
attributes: ina profuse manner respectively, 
| Raghavendra: explains fast as ‘makes his own ‘form 

an object of enlightenment born. “of Jijnasa. И E 
What is ` "mentioned in ‘Vyomasanhita regarding tbe 

eligibility. of. the- ouf-caste: to Brahmajijnasa. is already 

impliciti inthe. meanipg of the word aq in the Sutra. 
Raghavendra offers a valuable: recapitulation” ‘of what 

Баз been: said before, Now Brabma jijoasa - means, béar-? 
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102, thinking and meditating what ie stated in the’ ‘vedas 
“and in the books that. follow the vedas on the lines ment- 
toned in я9а<їчач, as made :сІеаг in. the. Bbasbya on ‘the 


‘sutra Ча faa, to acquire the knowledge of Brahman accord- 
ing. to one’s eligibility. 

чат ёё аят Ti- дааа Radhar qur та wear: Just as: 
- (we must show) devotion to God as much as would befit 
: ^ Him, so also we must show devotion to Guru as much as 
т would belt him. 


a Bhasbya : : 
As there is по Moksha without the Grace of 
боа ‘Narayana, and as there. із no^. Grace-par 
.. excellence: without- god "vision, (therefore) one 

should take recourse’ to- heating, thinking апа. 
С meditating Brahman: - 

“Itis the rule of. the wise that i in а sub-sente 
ences if the. absence; of а word would: hinder: the 
construction from. yielding. ai- consistent : meaning.. 
then that word. is taken. for: ‘imported in that. 
sentence. Jf on the other hand without that word 
the sentence has the capacity to yield some. other 
meaning, then that word is not at all taken for 
imported”. (Brihat sanhita) 

* Thus directly realising Him (аз million- 
headed) in this world, (through. indirect know- 
ledge),‘man becomes immortal : (Muktia)- For God 
realisation there is. no. other path” (than this) 
(Tait. Ava). | | 
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**" have extremely éndeared myself tq one of 
God vision. He is also very . dear to me.” (Bha, 
Geeta). | , 
"If God, in his mind, being pleased chooses 
one as his own.: Then that one gets him easily." 
(Kathe). os 2: | 


“Because the self is to be relised, therefore He. 
must be heard and thought about and meditated 
upon. (Briha). We know this from such “other! 
shruties, and surities: E 


A ; 
| “Grace, ‘produced by karma, ‘is of the inferior., 
буре; and. that produced by hearing. апа meditat- 
ing is of- intermediate. type; and, that produced by. 
the maturity of God vision. is of the best type." 


“From inferior tyde of grace ‘of God vishnu, ” 
Heaven is secured. From the interniediate type^ 
-JanaLoka:i is procured And ‘the best type of grace | 
alone- yields. Mukti ” 


“Hearing, Thinking, iand. mediting a as ; well as: 
devotion or Bhakti conduce to God realisation and í. 
nothing else. i ds: “accepted, (as. important means to 
it)". » 


а 


i. “Besides,. by other yhan these- means по one” | 
has:‘been‘able {о realise God from any source." 
Thus itis stated in Naradeeya. 224) 
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-Bhavadeepa 7 
Now filling up the gaps. and ‘construing | syn actically, 


‘the statement of tbe.sutra ruDs as: foHows: — (Now after 
ag and before я: іп the sutra the. whole sentence aq: 
ялтаттхатечача: те #19 fam argu wee: ds under. 
stood. . And ‘Jnana creating race which is the cause of 
- Moksha is being produced' is. the context; hence. aq: » to: 
be interpreted as зог Vishnu, : tbe siem, and(qq) t 
termination showing ‘cause’ and can be construed with 
Jijoasa. So the- sútra: means that Jijnasa, which is produced 
by that kind of Jnana which is the cause of Prasada 
E creating Moksha, should be undertaken (sieur). 


_ Raghavendra Uses Bis ingenuity and imagination in 
inatively replied by the coming: statement jn Bhasbya. The: 
objection runs thus:- ‘‘First we must have an- eligible man 
aspiring for. mukti. in-general, Fhen the word apr is 
justified when it supplies, as specified: adjectives eligibility 
to Muki, study of.the vedas, unflinching faith:in: God, and: 
others, to qualify this aspirant. | Similarly. when Moksha: 
is proved to be existing, the word ag: is justified in supp 
lying the cause of Mukti to be. Jijnasa through god-vision: 
айа Prasada. - But these two are ‘badly wanted. There is 
no other subject than the ego for Јіјпаѕа and even when 
it is fully experierncéd;:there.iy no Moksha at all: And 
hence Moksha cannot rise to the status of the purpose of: 
Jijaasa. When-there-is no purpose : athere cannot be. апу 
eligible aspirant, All this ‘culmination when. ‘traced back 
takes us to absence of subject of, dijnasa.’. So... Brahman is 
introduced іп the-sutra:to, supply Ше -subject. matter of 
Jijnasa, But Brahman by its derivation means “Full of 
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Perfectionrs*. Jeeva із not so. Hence Brahman is identical: 
with Jeeva. | 


To all ‘this the rejoinder. is af эттей amies. Tbe 


meaning ofthe: whole sutra is- vga жет ЖЕТПЕ 
eri feng rfe merear famat wrap o After eligi- 
bility is obtaiod, because there is thé purpose `of Moksha 
or as Moksbà.is secured only through ihe grace of Нагі by 
God- -vision realised by: a:course of hearing, \binking. and 
meditating; - Jijnasa. of this kind. should .. be undertaken 
(Jijaasa-about tlie topics in the veda) for the. direct ` vision 
of. Brahma or Vishnu. dos B 


"Ragbavendia offers an exp'anation for this circim- 
Jocutary linterprelation of .the sutra on. the strength. of a 
Statement, -in . Nyaya. sudha € БЕ (inita). What is 
enjoined in the sntra is. ;not-;the-- knowledge :0#- Biabma, 
For then. ‘Brahman, being. ihe subject of that knowledge, 
dwindies into .secondary ‘importance. . So SRISITHT GERI 
fas: wem; for. the “sake of knowledge of. Brabma,. 
expatiation of :Brahma- should^be undertaken. Even: in 
this interpretation Brahman will be.demoted to subordinate 
position, as Brabhman ís there; tbe object- of) expatiation, 
But there also: the: investigation. 38: undertaken.: in the field 
of vedic interpretation. 10 arrive: at a: correct. concept of 
Brahma ог Нагі. .So-what is enjoined. 3s. "he. investigation 
into the: interpretation: of: vedicstatements, - Dove 
Prakasha: — 50 са 

tis essential tó realise the® proper: "тема! set and: the 
verbal arrangement of Аанікагава and others,to understand 
the significance of: every. sutra, ог thought is- interrelated 
and idea'is complex, “So Raghavendra justifies the- discuss 
sion of Adlikarána "Arrangement. Showing: the -disinge- 


juousHess: of: ether's: ‘arrangement, Jayateerth boldly pushes 
orward his own idea of thé: Sutrakara's- arrangement. 

= Thisisa metaphysical. treatise and: the first sutra intro~. 
ces metaphysical. discussicn.-: Ава: even: when: ‘such ад’ 
nvestigation: is enjoined 4o: ‘be‘begun;” Adhyzya: ‘related. 
hess. is essential... : When the? necessity of: the: commence= 
ment of Adhyaya. 18. proved. Ьу. stating. that. Brahman, 
һе topic of discussion, being. full of. | perfections,. introd- 
ces samanvaya which is nothing but the basis. of altri- 
. butive.. perfection, . Adbyaya-relatedness | is automatically 
F ecured,. „Зо no spe ial effort і is needed, to secure it. - 


alic а каа те relationship: int hem. Bat 9 emen ү 
2 the relationship. of metaphysical. treatise of Brahma. 


c This is. not desirable; henge’ sangat used ina: different 

D meaning. | The? ‘metaphysical discussion :about Brahman 

{Brahma sutras) has: the -inclusive relationship “with "ilie 

‘larger field. of metaphysics (shastra); ‘but the Adbyaya arid 
Е the padas. have not thisinclusive: relationship. 

"[heié are” two: Kinds of rélatiosships- one is inclusive. 

“ness, and another: äs sequ Now Brabma® ‘Meemariéa i or 

Brabma' sutras addice reasons to interpret vedic* ‘statments 

ike її so äs to laydown grounds for investigation : 


and discussion of. Brahma; And this Brahma vichara “is 
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rightly included in the larger shastra dedicated to discuss- 
ion of Brahma or ultimate reality. 


Вос Adhyayas ара Padas.are not thus related; For 
these are devoted.to exegetical interpetatron of vedic words 
and. sentences through special derivation and convention to 
connote Brahma in general: ‘andiin particular. 


Now thé general plan of the Adhikarapa is discussed. 
The scheme of five musi ‘be implemented. The first is the 
subject matter ör vishaya. In 'Teéka “of Jayateerth: tbe 
^ subject is баја” to be Jijnasa or co-ordinated: meditation; 
and not shastra. Yet in Sudha shastra is ‘accepted the 
subject as in. “should sastra be commenced or not 22 And 
К just for the sake of shastra, if Јіјпаѕа should be undertaken 
óf noi is discussed. So the first phase « of doubt is ‘affiliated 
to shastra ' ‘and the second phase of” doubt ` ‘pertains to 
Jijnasa. - Then in Purvápaksbà and in sidhania it is stated 
that às Jijnasa should not be undertaken, the ‘shastra alio 
cannot be commenced. In the Teeka Jijnasa is'sáid 10 be 
“the direct ‘subject because it is so ; [mentioned in the sutra, 
“which follows shruti and Bhashya gives stress to the same 
topic. 


This doubt does not arise in the mind of the authors: 
for.he is: omniscient; nor.does it belong to others. For it 
-has not come into.existence. Yet others, after the shastra 
„has come into existence, mightentertain а doubt of this 
_type- So their doubt is represented. here 

This is the ‘method of- surmising the {оріс арі the 
doubt. .:As for opppser's view, . it. may, be, presented as 
‘shasira should not: be ‘commenced. Eor.. „Jijnasa which 
“comprises: ratiocination of. Brahma-thought. also. need: not 
be undertaken. „For it. has по. subject. „patter, as. shown 
. before, | „2 | 
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Briefly the.. discussion - runs like this: The so. called 


г. subject of Jijnasa, Brahma, is not different from the emperi.. 


<. cal soul or Jeeva. The. Karma-kanda portion of veda 
^ treats only karma OF vedic rituals and. vedanta only points 
-.the existence of one integrated pure. consciousness - which is 
.experienced as ‘I’, a self luminous . entity. ; Hence it 
cannot be the subject of. doubt. And there is no other 
insentient thing really existing to be known.. 


. Though self-luminous the emperical ‘I. does not 
Tequire any desire to be known for its expérience. For 
knowledge is Ъога even without any desire'to know. On 
the oiher hand desire to know a thing requires the know- 
‘ledge of that thing. Неге again ‘I' is knowledge itself; If 
"that іѕ го be preceded by desiré to know which again 
requires knowledge “for the desire to be born: and thus 
there is. endless regress. ' " E 


Entering into finer subtlety thé opponent argues to 
&void endless regress that knowledge i is cognised. by desire 
до know; but that desire does not cognise knówledge. which 
"will cause endless régress but cognises if I bave knowledge 
or not; if the pot were known ог not’ so Jijnasa “has for 
dts subject Ахта only. Here the subject of the desire is no 
doubt, not in thé form of doübt (having two alternatives) 
but in the form of. positive content like “I desire to know 
‘self’ "I desire tò know that Pot is Kriown' yet it is expressed 
in the form of doubt to! 'show that one) desires to know 
only dóubted - things. 

The. opponent contends ‘that, such : a desire is pever 
entertained ‘and hence” ‘thee is no’ ^ wniknown ` оре to” be 
investigated, 

“Another: objection. is “raised: against the opposed, - If 
he contends that Vedanta propounds. only non- Changing 
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‘eternal consciousness, then the ‘Vedanta ‘expounding а 
ihing already. known will be rejected as invalid means of 
knowledge. There-by he wil! be grievously. offending the 
sovereignty of authorless Vedanta. Therefore even relu- 
ctantly he shall have to admit a Brahma, other. than Sudha 
Chaitanya. Therefore let there be investigation of this 
Brahman and thus shasira should be begun. And an 
instance from Veda is cited, to expiate the sin of repetrtion. 

An instance of Meemausa is given. зтедчт wisfafa 
and spiqrq are stated, Vidhi is an injunction ает 
Sanaian TRT: and айат 15 ап eulogis:ic. statement 
. Tecommending the fafa or injunction.’ яаа сеат 


speras: gura uda атна is the зат fecom- 
‘mending a sacrifice to vayu which is enjoined in the vidhi 
Raghavendra explains this as ‘Vayu: of. great speed, being 
pleased with -his own share ( in the sacrifice ) besiows 
‘wealth on the votary*. This repeals the: great speed of 
.vayu which-is already síated in some orher- part. Sil 
‘this Artha, аба being. part of authorless veda cannot be 
neglected. Yet technically this Artha Vada has no predi - 
сае ending. in a word with verbal. termination’ which 
alone connotes MFI or effort. This Arihávada, not contri 
buting. to that : effort. in any one of- three official “ways, 
cannot. be- technically called Pramana or valid. Yet this 
Arthavada can be, іп meaning, iacorporated in the iojunc. 
tion thus— “ge: яая E3HISTUT arenes: qur: ea 
Чай: Raat зт weed ятты ate йа”! Because Vayu being 
К deity of high. speed, bestows readily. gifts on the volary 
and this beast is controlled by. Vayu- Hence Vaju- 
controlled beast should be sacrificed, ^. Thus the Ariba. 
vada becomes ‘one ‘in import with” the injuction and 
claims validity. i 
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£ What is after all proved by this? We must tolerate 
vedanta whea ‘it only reproduces what Bas been already 
> Stated, When itis thus the fate of vedanta, the author- 
‘Jess work, much morc it is so with this shastra the work. 
sof. purposeful effort. So Atma being. self-luminous need’ 
“not be subjected to critical scrutiny. Hence shastra need 
not be begun. 


After a long discussion Raghavendra | arrives at а 
decisive. meaning about the statement of {be Purvapakshee, ` 
According to the Advaita system vedanta expounds integrat- 
ed internal self. “And ‘this internal’ self is self-Juminous 
according to the view of shidhaati. ‘Hence the shastra. 
has no subject matter.. | 

-Nor is there.any purpose to be served by this investi- , 
gation ог. Нјлаѕа.. There are two. highest. values іп life-. 
one is svq«q material prosperity and another is Moksha, 
Abbyudaya сап be easily made available by human effort 
and work. As for Moksha, itis not the direct fruit of 
Jijnasa/ but through knowledge: ` "Now ‘this ‘knowledge is: 
available and yet: ‘Moksha’ 15 uot realised. Hence Јіјпаѕа 
cannot promise any hope. of fulfilment. of purpose, 


Thus:as there -is:-no subject : matter there is also no 
aspirer.. Then how to accovnt for such vedi ic injunction as 
CIEL ?. Besides this | Adhikarana is devoted to adduce. 
reasons for. the. settlement of the meaning of. injunction-ary. 
statement, expressing. the necessity of thinking or, discuss- 
ion,. Heace this. difficulty cannot be set aside 

: The reply. is that, as will be explained later on, Shravana 
is s not investigatory. discussion. and. the remaining Hae. 
еа: form the middle. portion of. statements about 
Brahman, and hence qu has its connotation of an injunct. 


48 ` 


ion frustrated and means only eligibility or абат, An inst- 
ance is quoted, 

. This is an instance from Meemausa. Tn the context of 
eigna it is heard fareni queedtsq irent in the same 
manner two other yagas in ‘the name of Prajapati. and 
Agaitshoma are enjoined. Then it is heard sutst MARAT 
asthe. ‘Does this Jast one recapitulate ‘Vishnurupansu yaga 
and dther two. or does this enjoin. a new уара ? Because no 
separate. Devata is mentioned in the. last; therefore it is 
contended that it is. ,recapitulation of the previous three | 
yagas. This is Purvapaksha. 

But the sidhanta is that qafa inthe intervening sentence 
connotes vidhi or injunction. "While the three statements 
beginning witb- Vishnu are mere Arthavadas. And aay 
termination before дса mérely means: agar: 


In the same manner the sentence beginning with заг. 
and others, is one sentence looking to the beginning and. 
end and hence «гд means agar and not fafa. 


But in the Upanishad, it is stated Seni: азе 
fafaa атедаёусета and it means that one should think 
(ачна) having heard. Here also there is по injunct-' i 
jon to think.. For it is thinking about Brahman апа that з 
cannot be ordered. Desire and knowledge, are beyond: 
the pale of ‘must’ - - P 

[n some cases though a thing cannot be directly ordaine 
Yet to get that thing only a ‘particular means ‘should bes 
used not the other. 1t is qfeateat (ser faq fer) that is- enjoi : 
ned. But in ihe case of Brahman thereis no possibility « 
. knowing him besides by shabda or Veda. 
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-Thus when there is no: subject matter faftus is 


-not a valid means of knowledge, 


. To this objection of the opposer sidhanti says этїї 
feste А 


Bhasbya мы] р б. 


"The word Brahman (though having many 
meanings) has Vishnu as thé main - meaning. | 


For it is said (In Shrati)- “Whom the learned 

(find) to be seated in: the heart of the ocean and. 
know very little, to: ‘whom, ‘eternal and great, 
many subjects are ‘(subordinate ); from. whom is 
born.the matrix of: the. universe, who. ‘produced 
various beings in the "world : from the water (with 
other elements), that is the truth, the incontrover- 
tible reality and that i is the great Brahman of the 

7 learned. » (Mahan): | ans 

7 «Мау Vishnu actuate us s (to what i is good)" as 

it is stated there (clearly) "Vishnu is meant. 

But because other words аге uséd (you should 

ot suppose) that others are méant- 

- - *For'the cause of the usage of the other words 

‘of the-whole world except Rita ог. Vishu becamé 

manifest’ from. him: “ Therefore: ‘all: the: words do 

iot connote primarily Rudra. and. others". 

“Hein whom all: words enter.as their. primary 

meaning is called Vishnu: of unlimited cause of the 

age of the word.” | 
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So is stated in Bhallaveya shruti. 

“He alone, of the gods, is the bearer of all 
names- To that querry-maker | ‘all other worlds 
take recourse (in moksha or pralaya) As the word. 
‘alone’ is used sarvanamata or holding of all names 
does not belong to others. 

“In the unborn’s пате а thing is created in 
which. all the (fourtéen): worlds were situated." 
This i is the ünique sign: of Vishnu (lotus- -paveled) 

It i 1s. not proper to elicit: another meaning leav 
ing the most popular meaning (Vishnu). 

“From whose navel; the lotus, the support of 
all words had come out: was known to us from the 
shruti. . 

“A bow to- that. "Vishnü, the. ‘creator of the 
world, whosé extra: -ordinary powers were exhib ted 
partly and wholly in the world”. 

"Thus itis stated i in. skanda. Purana. 

| Because і in Viswakarma: shruti itis. stated that 
he 1 wp апа above, „heaven ( Lakshmi B and 
-abóve this world; The: same is stated i in Ambhri- | 
nee “sukta. a | 

“Whom s so: ever rI like: -I make: him. Rudra. or 
Brahma or Rishi or :sumedhas”»- D 

Thus: ‘saying, ‘she added- "My source is in 
water in`the heart of the ocean." (PS RUM 


t 
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The God Ugra is Rudra and the God inside 
the ocean: is- Narayana- For.both are. popularly 
(even їп kosha} known Jike that; and. the name 
Narayana suggests the Smriti asits evidence-. When 
there is no fear of contradiction popular . mean- 
ing is not abandoned. According | to. the rationale 
‘expressed - before, . the shruties express. Narayana 
only. | i 
In veda and Ramayana ; and i in Bharat Purana 
and in all. works, án. the beginning and in the 
middle and in the end, Vishnu i is sung.as. the. main 
"import. “Thus is it said in the Harivanshas.” 
and it is not confuted by, other works. usns 
“Oh Rudra! I shall create tricks to deceives 
and they will surely dupe the people", О, 
t irat: ^Oh long armed one ! ‘Create. ог. 
write shastra ѕ.10 de і others. write 
such. shastras”’. | | 
“The. contents of the works n must be propound- 
ed as. unreal. and. existing. else where." . 
< “Bring yourself i into: great publicity and keep 
me away from: publicity?”* "i 
Tt is said so in the Varaha purana, | 
Tn Skanda, evoted exclusively | to Shiva: — 
“Achyuta L. Gods like. Brahma and. Rudra a are 
subjected to misery by the meanest. (one who eats 
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dog’ s flesh) when you turn your face away from 
"them." 

"In Bráhmavaivarta Purana:— - Brahma says- 
` "Neither I nor Shiva, nor otliersshare'a рагі of 
` “his power. ‘Just as a: child: plays: with his. toy, so 
"also Achyuta plays with us, his tools". 


But in Puranas. ‘dedicated to Vishnu you do 

' not find other gods ‘than’ Vishnü "praised: (The 
‘praises showered upon Shiva by Rama, Krishna 
“and others form a part Of decietful trick played 
by him у” (Therefore they do not contradict this 
* statement) 


DEED D. uc 
3e 


У аа 


Thus ends J linasadhikaranam- 


i "wid. 


"Bhavadeepa sn t 
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"meemansa ‘are “iota. егер, ейтен). Imine- 
diately after these two sutras . begins spur agiata “Ín 
the seconidistitrá; the proüoun: d refers to” Vishnu as there 
îs no sutra in. between: them. : “In-the same mannetias: there 
(1$ no “other sutra ‘between: «чети: and яа: батат 
LES in the second sutra also: means. Vishu аз the: chief 
sense of the word. Brahwa. 

Indian semantics Xecognises popular seven. modes of 
interpretation of words. ` ‘Besides ‘these,’ "there is the eighth 
"and nineth mode of. interpretation ‘known’: ‘as. кїт. and 


Uu 
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таче (Higher. Derivation and the. convention of the 
ise). Here taking advantage of vidvad Rudhi, . Brahma 
s.interpreted.as Vishnu... Rudhi is. frequent. usage sumar 
Tged efe енй. sume: ят. эн west: ‘the.matrix 
f the universe. ‚зөт һеге Ses ds the | characteristic 
uality (saree: d)  pecüliar Or "ubique quality © "of 
- Vishnu. In settling the meaning of. a word EU and few 
are consulted as: the reliable indicators. sfr is Mention- 
ng by name" сй. It ds “used in the plural, because it 
Bo refers to the three parts known as Khila, Akhila. and Pari- 
: jata. ‘Raghavendra, very finely defines sed. as frarerarert 
CORSI SERTEHTHTRECTRSEUR ris telling the untruth ager 
С 16 этїї afanta бетнетеачаг Ф < ‘investigating. signs and 
7 characteristics that are never existing; faqa. is’ ascribing 
the qualities like independence existing in. Vishnu, toRudra. 
i ;Raghavendra' in his humble, humilty. recogniges , the. 
superior ability : of. vyas ateertha and. others in. we. field of 
elucidation: of ti import. ot; teeka. of jayateertba. ; ‚ While 
5 his шег! is only expose a. Very small part of their mag- 
Ln nanimous | commentary. on: the teeka. 


Prakasha | 
Now. begins. the reply to tlie" purva  Paksha 50 long 
. raised. The ‘sutra aida ATAT, is Ше fitting reply; 
‘First, ihe Purva. P sbi ; long. discussed. is succinetly 
‘expressed i io one sentence... ` There is no. other: Brahman than 
r Jeeva who is. self. luminous.: And. from . this self- (Jeeva) 
realisation. we do. not. get- Mukti. . , Hence investigation of 
that Brahma is » futile. us К m 
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This argument of the opposer is not tenable; for 
Brahma to be investigated verbally means one filled with 
.perfections. - Naturally this Brahman is différent from | 
Jeeva. who 1s. experienced. -aS imperfect. Hence . this. 
-Brahma is an. object of. doubt In this respect along 
‘with this direct experience {sakshi} there is also inference 
dependent on irreconcilable qualities as water and fire. 


So it cannot be doubted that these qualities тау be. 
merely. emperical and. illusory, and that Brahma. and 
‘Jeeva are one and identical and’ is not fit to be. jnvesti- 
gated. For three evidénces stand against, indentity. Besi- 
des, by derivation: also Brahma ‘means (а ай)" Unlimited 
in space and time; ard in qualities, "also. 


Conceding unlimited nature to Brahman i in his quali- 
ties, how is it possible to tura all the Vedanta from prop- 
eundiag Advaita, On the other hand these: very qualities 
being the essential nature of Brahman would only: prove 
three | kinds: of. unlimitedness of Brahman.- This is most 
desirable to Advaitin | І 


But this is not reasonable. Al Vedas have an import 
mot іп. contravention. with the injunction. to investigate 
Brahman, . which carry great weight i in ‘settling 1 the meaning 
of the. sentence, as it is ‘the. ‘subject of injunction. -That 
the very word Brahman; means identity. with other things : 
is. refuted in Nyayamrita, Besides ‘wherever Brahma. is 
enjoined to ‘be investigated, words Jike - Brahman: Nara- 
yana and others of derivatory meaning are ‘used in many 
places and many times in one and-the: saine “place. "Hence 
Brahman is full of perfestions. and- stands: un-investigated 
and fit for investigation. 
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Yt was pleaded on the streng: h of Mermausa instances 
“that дыт in- ihe ‘intermediary: sentences hus no force of 
injunction but only means afar ‘So also аға in ngent fafa 
ofaga: is argued that it- has Do. force of an injunction. 


S. Ва the intermediary sentences, beginning ‘with favet. E 
“and ending with зган? аге accompanied with анат а 
` which ends with its Fagre C warding off). ‘The’ whole is À 
` considered one ‘sentence. ‘which: does not. ‘allow ‘the inter-. 
“mediary qeurs to connote’ injunction Henc 
c accepted as its. meaning: __ But, here i in Өйтөн 
начат here i is nó. such objec ions | In. another instance. of 
"Mes тайа. sarnfa- ap i8. ‘intermediary ` Sentence, and.. yet. 
" forms with «зч %ата" “оте: ‘sentence though -16: (атг: 

fases) is an injunctionary - séntence;. end: ‘does ‘not: lose. 
cits. strength of- injunctionary:: force, In the same manner 


' the subordinate sentences таар and. ‘others are: one with, 
TAIT and: yet do.not lose the force of injunction. .~.-. 


Raghavendra nów explains the whole ‘situation іп very- 
clear terms. -‘The whole of: vedanta’ has started’to coordi- 
nate a ‘comprehensive and- systemati, knowledge . of 
“Brahma; cal-ula*ed'to' lead to 'Mokshá;- and:hence- depends’ 
Upon a. thorough . discussion: of these statements. - These. 
'$tatments. are in. ihe. form, of. iojunctíons.: to. Jnsfijute’. 
investigation. into: Brahma,. ,to: сгеате . soch knowledge. of 
Brahma. , Hence. this Brahma: Nichara is “helping aid ‘to. 
“interpret ‘Vedas ьо as: to y eid Brahina Joana. There- -fore 
Hát is enjoined to | to i 
the statement tha T 
-vakyà. So there.is no ‘objection К s injur : 
‘the same time there cannot be апу identity of. Brahma ar 
walimited Perfection л with Jeeva of. imperfections * gi 
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A full fledged discussion about Onikara. 

So long the thought or tenet expressed in the sutra. 
was discussed- .. Now the. five words that comprise the 
first sutra are taken up one by one for discussion of. 
propriety. OF these Omkara is the first: word; and its. 
meaning and propriety and' purpose аге discussed. first, 
Sudha, Anuvyakhyana and all works that refer to aj 
appear before the bar of reason, 


In sudha the ideas about Omkara are found scattered” 


and they are all gathered together here, Omkaia forms. a^ 
syntactical part of the-sutra and stands at its beginning. 
But it stands: un-coalesed . for. the reason "that it should: 


be repeated. ‘along .. swith. ;every. coming sutra. 


Or if-évery sutra іѕ пої suffixed | and: prefixed with a ani 
Omkara then all ё. religious merit is dissipated. Hence: 
before and : after every. ‘sutra Omkara is surmised: to. be: 
present, , Because. this As Brahmavidya This surmised j 
part forms a. portion of the-sentence. A 

Here а doubt. arises, usually in rituals in the place - 
оѓ“ ase faqar” 9 чада Agni, surya.is guessed ` 
to bé: present. - Botif gj is to be. guessed, there is: no sub- 
stitute ` for which. it is to be guessed Tantravartika © 
we or guess is defined as- “For the things and gods in. 
Prakriti. ysga,. the. things” and gods of vikriti yaga are ` 
'sübstituted. They will have. „similar function to that of 
Prakriti. уара, For this purposé vikritiyaga wil have a 
prayoga. which will: Бе ‘called wu OF guess work. Because 
iti is being guessed, 

a This sort of. guessing i is ; not STETIT . or. supplying an^ 
ellipse. Adhyahara is supplying an ellipse caused by the | 
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use ОЁ за verb in the sentence. In the sutra here there is 
no verb which syn'actically expects the filling up of the 
ellipse. Hence this supply of зї both at the beginning 
and at the end is He and not эгвптатт. 


Another objection was raised. Omkara means ‘full of 
perfections’ This cannot: be syntactically connected with 
the meaning of the main body of the sutra. Because Brahs 

man is the adjective of Jijnasa and the expression may.be a 
: Compound af agfaatai or a dissolved form like aj TEA 
i Bran. fn both the cases зї or айт cannot be construed 
| with Brahman. Besides, for averting. the evil of dissipa- 
: tion. ‘of religious merit, once before the sutra, Omkara is 
“enough and there is no use of it at the end. Again 
--Omkara used with the sutra naturally gets itself connected 
dn méaning with. the sutra... But Omkara cannot be çon- 
:strued with гатда: in meaning. 

All. these objections of the purvapakshin аге now 
refuted опе by опе. Е irst of all wd presupposes ап origis 
inal in-the' piace of which the ‘substitute at is coming. 
There i$ no such. original. But the word zz js not thet 
technical word (one of Mantra, “Sama, Sanskara, and 
others). It is (эгятагс: а%: mq) by abstract derivation’ 
HSUTZIT:. If Omkara. is not repeated with every sutra, 
there is ety cited: and in order to avert: that evi] a guess is 
made of the - injunction of the use of qp. before and after 
every sutra, though there is no syntactical expectation, 
of it, Only on the strength of injunction this HEUTE: 
{8 accepted. 
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If it is so there is only azert and no expression of 
meaning. But on the strength of shruti and its capacity 
mx has both the purposes to serve, 


Bui in the case of the first sutra эй is fused for 
“visible purposes (of ‘expressing. meaning) and from the 
second sutra it is used for purposes beyond senses (Punya), 
So this will lead to disparity of meaning of siatt 

This objection ds v very hollow. If an expression 
means one thing in one place there is no binding that in 
another place also it should mean the same thing. When 
Mantras are recited they have the visible purpose of expres- 
sing meaning. When they ате med for Japa they have 
only. religious purpose of getting Рируа. 


As for the syntactical construing оѓ асч with Brah- 
man, when Brahman appears as adjective to Jijnàsa, Hacer 
cannot be construed with it. But when Jijnasa becomes the 
adj jective to Brahman зђас can be construed with it, Of 
the two, af and Brahma, af із taken in derivative. sense 
and the other in conventional sense. Then the sutra 
means “Full of perfections Brahman or. Vishnu should be 
investigated, 


Butit may be objected that this sort of interpreta-- 
tion runs counter. to the tradition that both are derivative 
in sense ара both offer the object of investigation, To this. 
the rejoinder i is that. both Omkara and Brahma mean Vishnu. 
by the mode of yoga-cum-Rudhi. Join together one deri- 
vative and another Rüdhi and get a coherent meaning 
from the statement. | | 
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In sbruti it is Narayana that is stated to be the object 
of {татат Why Omkara is substituted for that? 

Whenever any Mantra isto be recited then first om is 
used. And om becomes meaningful, only when om meaning 


“Гай of perfections’ gets. construed with the meaning of 
the Mantra, t 


In sannyaya Ratnavali we shall be further enlightened 
about the constructional connection of Omkar. Omkar is 
separately pronounced. When ‘Omkara is not syntactically 
connected with the sutra, how to construe it with Jijnasa ? 
Om is interpreted as ‘full of perfections. But we must 
realise the place of Om in lhe exigency of Vedas. (Vyahriti 

-is the elucidation of Om; and Gayatri enlarges upon 
Vyahbciti. Purusha-sukta is an elucidating commentary on 
Gayatri, Till at last the whole of veda explains the. gist 
of Purusha sukta., Ultimately Om is explained by the 
whole of the veda. Shri Narayana explains: the sense of 
Om, and thus elucidates the whole of veda. Hence Om 
is the subject matter:of Jijrasa. "This is the view of 
Anuvyakhyana. "This is the- way :ọf. settling the. subject 
matter. of Jijnasa independent of sutrartha. 

But here we find. some discrepency between the works 
of Acharya, in Bhashya citing a smriti (ama: Сес 
watfufsfasrufr) and taking for granted that sr and aq: 
areto begin every sutra. "Their meaning is discussed and 

-ïn exclusion of sf. яч and aq: are said to form the 
beginning of the sutra. This is really not in agreement 
-with Anuvyakbyana.. 

This contradiction is only apparent and can Бе easily 

reconciled. By upakrama and others уч and aq: form the . 
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beginning of the sntra not in exclusion of Omkara, which 
is an auspicious sign. Thus. Omkara forms {һе beginn- 
ing syllaba] of the sutra. AAAS MATE does not exclude 
ай but Brahma and others. 


Yet anotber doubt still lurks behind unexplained. If 
ӨТ forms part of sutra why is it that Bhasayakara 
leaving aside. зўатх` explains only aq and aq:? Bhasbya 
kara has explained зт by citing quotations from тї 
qasa. 


- 


Now begins the interpretation of аҹ. 


ay BS already stated means ‘after due eligibility’. In 
order to confirm this meaning doubts are raised and discu- 
'$Sions аге institüted, critically reviewing the interpreta- 
tións of others. CER is used. in the following senses: үө] 
Чата. Auspiciouspess, . Sequence, commence- 
ment, Question, wholeness.. Of these ‘questioning’ is out 
of ‘question. as по ‘answer is expected in qutdtagifaaiar. In 
the same manner discussion of whole of Brahman is an 
impossibility. Hence ‘wholeness’ also is‘out of question. 
As for auspiciousness or wwe itis not the word- meaning 
of ay. Нерсе aq may mean commencement which ‘also 
means eligibility. -But others contend that Jijnasa. does 
‘not require any commencement at all. Jijnasa' is. desire to 
know; no desire can be;begun. Jijnasa, also means. ‘thought’ 
and thought. can ‘be begun. 

But amp means ‘Sequence’ or ‘Afterwards’, And if 
по man of-eligibility іѕ тесорпіѕей for the commencement 
of shastra or thought, then thought. cannot be begum at 
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all. So 'thougbt' to have the proper prerequisites of 
‘purpose’ and ‘eligibility’ requires зә or ‘afterwards’. 
. Raghavendra contends. that this sort of. imposition 
‘cannot be made by the others who adopt different view 
about: Brahman (Advaitins). For !) Moksha may be the 
purpose of thought and ‘one desirous of .Moksba is the 
eligible aspirant. or `2) Knowledge. of Brahma is the 
puspose.and: the eligible is ‘one desirous of getting 
knowledge. of .Brehman, ог 3) the. eligible. is ‘one 
дезігопє оѓ god-vision' and god-vision is фе purpose ог 
4) ‘unhindered or-constant god-vision is the purpose and 
one desirous of such vision is the eligible men, or 5) with 
repulsion of other things and attraciion- towards Brahman 
is the purpose and a man having. these is the eligible one. 
All these five alternatives are not consistent with the 
doctrines of others (Vivaranakara and Bhamatikara). This 
is shown with admirable competence and, adroit skill. 
But going into the details of the refutation is forbidden to 
us for fear of exceeding the limit of spaceallotted to uss. 
Yet Vivaranakara is: rounded up by saying. that һе does 
not admit the desire-of indirect knowledge -or четт sia: 
The desire-of Moksh is invariably preceded by the desire. 
for knowledge And as long as one is not engaged in 
thought, indirect knowledge: is not determined and hence 
désiré ‘for direct knowledge or god- visión cannot be 
entertained. This causes a logical fallacy called “mutual 
dependence, in this’ argument. For after опе is engaged 
in thought, indirect knowledge is determined; and - after 
determination оле is actuated (о. entertain desire. for. god- 
vision.. - Therefore there. is. по one desirous-of knowledge 
who may be called afam, and no knowledge which: шау 
be called its purpose, in the "Viveranakara system, So aq 
means even in Vivarana’s: system eligibility. In the samë 
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manner in Bhamatikara system also ay must mean afat. 
For in his view Brahma-jijnasa, desire for knowledge of 
Brahma is justified in its birth when one tries to get 
certainty out of doubt, This certainty comes out of a 
‘course of thought, Hence the undertaking of the course of 
causes of thought becomes established indirectly through 
the entertaining of desire for knowledge of Brahman. In 
the same manner the undertaking of thought gets synt- 
actically connected with the sutra-siatement. And it ts 
not a rule that such implied meaning should be construed 
only with expressed meaning. So just as ‘thought should 
be undertaken’ is the import so also’ ‘thought is begun’ is 
the implied meaning. 

Kalpatarukara gives an instance from Meemansa; 
and Raghavendra explains it. It is said aia që чаза 
SRI enm: that oné wishing. for the Brahma varchas (the 
lustre of Brahma) should throw as oblation auia, in the 
sthali or pot, associated with Agni. . Here the. verb afa 
which is. expressed is being construed with um which is 
implied by the word qj associated. with: deity and subst. 
ance, So агу means only eligibility, This is the view of 


kalpataru. 


In the same manner «лад sar ure wate” without 
the effort on the part of the doer, there. cannot be ару 
work.of its own accord. But the verb safa ‘in this sentence 


presumes saar ог effort on the. part of the impeller to 
action (ater) and this effort is construed with the 
termination of present tense (af) in the verb. So here 
also. the presupposed ятаят is construed with the expressed 
meaning of injunction or order. (fafa. ) 
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But this argument is rebutted and ibe two instances 
given are shown to be ill-chosen and hence it is argued. 
that. the presupposed cannot be construed with what is 
expressed. After this objection both instances are justified 
in their function and it is successfully shown that the 
presupposed is construed with tbe expressed meaning: 


But this reply of kalpataru kara is found unsatis- 
factory and Vyasaraja himself offers a fitting reply to bhe- 
objection raised.. The verb has its stem and its terminate 
ion. The meaning of termination is waqar or effort. Ав. 
injunction is impossible without the effort being applied 
to some thing which is the meaning of rootstem. Therefore 
we must presume the meaning of that rootstem. Tbus in. 
the first instance {чаїч or offering is found to be the mean- 
ing presumed by the rootstem and it is construed with the 
meaning of the termination. But no deity can get connected 
with this meaning.. In order that the word connoting deity 
should not prove futile, it is made. to suggest art or 
sacrifice intimately. related with deity. апй substance. This 
qrq. becomes syntactically related with the root meaning 
as.a distinguishing mark of it. Thus the meaning of the. 
whole of the injunction is that the sacrifice related with 
effort (effoxtfor sacrifice) is enjoined expressively. 


"Bul Vyasatraja arguest ‘hat ия does. not mean аты also.: 
He concedes aq to mean атти in Mahabhashya; but there 
is no other. мау than to take it to mean qit. aa does 
not also mean Ws. For itis neither the primary.nor secon- 
dary meaning оѓ But зра only suggests auspiciousness . 
or mangálam, which though cannot by syntactically. 
amalgamated with the import of the sentence, yet it supp-- 
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lies a reasonable cause for Jijnasa or investigation being 
undertaken. | 

ag does not mean ‘to introduce’ alternatives as no 
other alternative is there be-fore his Jijnasa (fara fae: qag: 


aa afar). 
ew means ‘after wards’, of these alternatives only 
that which is the cause of thoughtful investigation of 
Brahman is intended 10 be something after which this: 
Jijnasa should begin, and not anything. But if after some 
thing Jijnasa should begin, that-something need not be 
causally connected with Jijnasa, For we say qt watsa 
чапа : (immeditately after Chaitra went, Maitra came), 
Here one is not the cause of the other; yet опе is conse-' 
quent on another. Hence itis not necessary that Jijnasa. 
should begin after its cause. u 
Hence it is settled that ay- means - ‘afterwards’. But- 


after what ? After eligibility. But what sort of eligibility 7 
Eligibility consists of, as Acharya bas stated, Devotion to 
Lord Vishnu and other things; and not of the wealth of* 
four kinds of means to Moksha, which is the stand point 
of the Advaitin Who advocating his:doctrine of Advait: 
cannot defend this interpretation of ага. 


The argument goés on vebemeatly withall the acuteness“ 
of logic and wealth of references, Just to illustrate the 
truth of this statemeht, ‚1 shall quote some part of Rage. 
havendra’ s Prakasha: ‘Of the four qualities (чаз is опе. 
It is discrimination between eternal and non-eternal things, 
This kind of discrimination is not : possible in Advaita: 
system: For if only tbe fruit of Brahma-vision: is eternal 
or ever lasting and other fruit із evenescent and this kind. 
of:discrimination is erroncous knowledge, then the fruit. 
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of Brahma-vision cannot be eternal; and no one will take 
to secure Brahma vision, through a course of meditative 
thought of Brahman, If on the other hand the discrimi- 
mation between the eternal and evanescent is knowledge 
‘ansublated, then the subject ofsuch knowledge is Де 
and it will be real. Therefore this sort of discrimination 
does not egree with Advaita system. 


Again the wealth of srqaaqrfe constitutes one of the 
four meanes of attaining, Мики. This is based upone 
shruti-’ баай aia sata: бабтар: аап) гаг эпенейятецта 
чада" As this shruti begins with (as faa) which means he 
should have the knowledge from the study ofthe sba- 
5tras. Thus, stating the study of the shastras, the qualit- 
ies of shama and Dama are enjoined as subsidiary to 
meditation (qu3q), and they are not subsidiary to think- 
ing as they should be: because it is shastra where think. 
ing is predominant, This leads to logical self~depend- 
ence, For after entering into sbastra he finds the in- 
junction of the acquisition of shama and Dama, and 
thus he secures them. But for entering into shastra he 


requires the eligibility of shama and Dama, Thus there 
` 18 mutual dependence, 


But this objection is not sound. For Moksha is 
determined even, before thinking, to be the sumum 
bonum of life through previous history or through 
the words of the parents, Or through implicit and 
‘instinctive faith. He enters into thinking because first 
he enters into it with a sense of probability. After think- 
ing he enters into it with certainty, which is the fruit 
of thinking. This also leads to the same falacy. To 
avoid. this the only course left is to take to our cour- 


66 


ве of interpretation, According to our interpretation, 
the aspirant’s eligibility consists of vairagya or detach- 
ment and others; and discrimination conduces to this 
detachment. Shama dama and others are but quali. 
fications of those who are eligible to do the work of 
investigation of Brahman. Therefore restriction of four 
in respect of qualifications of the eligible is not propers 


Thus ay means ‘After one gets eligibility’. This 
interpretation is warranted by our system of thought 
and ip the system of others is a square peg in a 
round hole. Therefore Bhasyakara says’ зїңатхта&91959. 

As regards the other meaning of ae namely Man- 
galam it is not tha word-meaning; but it serves the pur- 
pose of indicating Mangala. Therefore it is well said 
that spp is dquwem. But sw is said to be чече or its 
derived meaning is Mangala. Yet ay is not used here in 
such derived meaning. азл simply means ‘using a 
word which by its pronounciation removes all impedis 
ments in the way of success. Pronounciation or Ukti 
only means using a word which brings Shri Vishnu to 
memory that gives us strengthto fight against difficult- 
ies in the way of success, 


Some one raises an objection against this sort of in- 
lerprciation. aq has primary meaning and another. 
ultimate meaning, purpose. And these are dissimilar and 
so cannot be joined together by the conjunction ‘a’ 
or and, just asthe жой тү means'a cow and water. 
and both are primary meanings. 


To this objection the reply is that ‘Mangala as ‘the 
‘ultimate f purpose ard ‘Afterward’, as the primayy mean- 
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ing'-both can be joined by the conjuction ‘and’ Or ag 
meeans by derivation Vishnu who is most auspicious. 


Or we may construe as ‘aq not only means ‘Man. 
gala as the ultimate purpose; but it also means pri- 
warily ‘After wards’, Interpre'ation of aya: Now we 
finally come to the interpretation. of ўя: which | means 
‘For the reason’. Jijnasa is the cause of knowledge 
which generates devine grace, assuriug Moksha, The 
question is how. does aq: imply all this meaning of a 
chain: of causes, For aq: is derived from wag and. 
the ablative termination afa. The. pzonoun vag refers 
to some noun that goes before it. No doubt before 
this there is Moksha occuring in the qualification of 
an eligible maa (He desires Moksha); but the grace of 
Narayana as the cause of Moksha is not to be found 
any where; and in the same manner, knowlcdge as 
the cause of grace also cannot be traced here. 


This objection has been replied in seven ways. The 
pronoun not only refers to nouns that have occurred before 
in the sentence. But they also refer to words that are in 
the mind of the man who uses the pronoun. Presence of 
these words in the mind is possible because these words 
occur in the Shroties which are relevently read ір the 
context (q ачат and Others). Ог those words might be 
taken as understood. Or taking for granted the shruties. 
might serve as basis. Or some presumption might justify. 
the taking for granted. A shruti-instance is quoted 
qi зан in this, aqata is of three things. The three 
things are liquid substance, meat, and flour and the 
tbree instruments are spoon, Swadhiti and band, One 
is to be construed with the other with a sense of fitting 


adjustment, (Spoon for liquid and others). So the gap 
in the shruti is to be filled with the fitting thing. Thus 
as the necessity of thinking is in no other way justified 
than by positing that knowledge procuces prasada or grace 


which produces Moksha. Hence this positing ia taken 
for granted. 


Now Bhaskara says that aq introduces what has been 
said before as reason for famiz. Mere sequence is of no 
use, After eligibility one should take to Jijnasa because 
eligibility is the cause of Jijnasa. Hence aq: has no new 
thing to introduce, So it is redundant in the sastra. ТЬе 
use Of aq: cannot be justified on the. ground thet reason 
is presumptive in as while it is direct in yq:; For even 
if itis presumed it is incorporated in the import of e 


sentence as the sentence has syntactical relationship with 
the presumed reason. So гга: is redunant. 


But in our interpretation of qq and aq: there із no 
scope for raising such an objection of redundancy. For 
the word repeats only the quality of an eligible man which 
gives rise to Jijnasa, in order to remove the doubt of- 
non-eligibility. And the word aq: on other hand intro- 
duces а course of reasoning adduced by sutrakar himself 
to prove that there is purpose for Jijndsa, Now where is 
the scope for redundancy ? 


Others have tried to explain away this redundancy in 
different ways. But they are not consistant with their 
tenets or they grievously offend the rules of logic. Let us 
choose for example how Ramanuja tackles this problem 
and then letus see how Vyasaraja exposes the defects 
in it, 
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Ramanuja interpréts qq to mean ‘Hence’ or ‘After 
‘this time’, Now we are to prove, by the sutra, not only that 
Jijnasa shouid be undertaken:. but that Jijnasha should 
come after wd fagrar. This is the meaning of aq. When 
this specified thought of Brahma coming after deliberate 
thinking of karma is to be undertaken we must ascertain . 
the reason forit, This reason-is supplied by ota‘ The 
reason isthe apparent knowledge that the investigation of 
Brahma brings a lasting and endless fruit while that of 
karma leads to only limited and temporary result. There- 
fore there is по repetition in the use of these two words 
іп the sutra, says Ramanuja. This is the specificd investi- 
gation of Brahman, Е 

Here there are two alternatives 1) whether aq means 
consequent on the specified reason connoted by the word 
aa: ; ог 2) consequent on the speculation of Karma (Fos 
it is stated that investigation of Brahma should be insti- 
tuted after investigation of karma). 

Now in the first alternative of the Jijnasa of Brahma 
is consequent On the apparent knowledge of eternal fruit, 
this consequence must be based on the causalily; for it is 
vain to suggest barren sequence between the two without 
one being the cause of another. Therefore the word aq: 
itself suggests that tbe apparent knowledge of eternal 
fruit which leads to Brahma Jijnasa is the Hetu for under- 
taking Brahma Jijna;a, Thus there is no necessity of aq? 
‘being used in the sutra, 


Ramnnujeeyas contend that though the word аа: tells 
us that the apparent knowledge of eternal fruit is the 


Hetu-for under-taking Brahma Jijnasa, yet when one 
doubts the existence of Permanent fruit (Hetu) in Brab- 
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majijnasa, the word зг: removes such doubts. Hence it 
is not redundantly used. But this sort of waving the objec- 
tion is already expected and answered. Бог гг itself is 
creadited with this power of dispelling the above mention- 
-ed doubt of atfafa: 

Now the second alternative is equally untenable. For 
if aq means sequence of some thing else, then aq: does 
пої primarily mean the Hetu or reason in the form of app- 
erent knowledge of the everlasting purpose of Brahma 
Jijnasa. 

Even the contention that Brahma Vichara which is 
necessarily consequent on the investigation of qq js, what 
is to be inferred, does not hold good.. For according to 
Ramanuja's interpretation of the Ist suua, it isa reply 
to the objection of the Purvapakshin that. the import of 
the sentence is not a static thing like Brahman; but it is 
the dynamie and changing action. Hence there cannot be: 
any investigation of Brahman’, To this objection the 
direct reply will be the establishment of simple. Brahma- 
investigation and not qualified investigation as put forth 
before. Evenif Ramanuja contends that the objection 
also is about qualified Brahma-Vicbara and. hence the 
qualified statement as reply is in the natural course of things. 

This kind of amendment wil not carry him far. 
For once the static Brahman is denied the right of be- 
ing the import | of a statement, then it cannot claim it. 
even when jt is qualified. 

Thus it is finally settled that by aq the’ sutrakara 
speaks of eligibility and by aq: he implies purpose. 
Brahman supplies the subject matter. 

Now a long discussion ensues regarding the {subject 
matter of investigation or. Jijnasa. S» long it was 


Stated that the word Brahman in the sutra supplied 
the subject matter and aq: supplied the purpose of 
investigation. But Bhamathikara says that both these 
(Vishaya and Phala} are supplied by the word Jijnasa, 
He contends that Jijnasa, béing desiderative noun,means 
‘Desire to know’. When the object is weil acquainted 
with, then there is no desire to know jit. Н re in the sutra 
the word ‘Jijnasa’ is used. So this object of Jijnasa is not 
well ascertained. Hence it is fit to be the subject. 
That which is desired isthe end of our quest; Gram’ 
matically the termination (of the word Jijnasa) means 
desire. The object of this desire is knowledge which is 
the sense of the stem (яп) So this knowledge is the 
purpose of our quest. Thus we get both subject 
matter and purpose of our investigation from the wore 
Jijnasa. 


This contention of Bhamatikara is baseless. For he 
should realise what kind of objection is raised by the 
Purvapakshin; then he should see if the reply given by 
him is 'suitablé or a fitting reply. Tbe Purva Pakshin 
having accepted the desire of knowledge of Brahma, 
has not objected to the investigation of Brahma. But 
his contention is that there is no subject matter at all; 
hence there is no desire to know the subject. You 
should not run to prove the existence of desire; for 
where there is desire to know there is the subject matter 
and purposiveness; and when ihere is subject matter 
and purposiveness then there is desire to know. In the 
same manner Vivaranakara’s contention also is not 
tenable. Thus in fine the Sidhanti says that the suggst- 
ion of the subject matter of investigation must be some- 
thing other than the suggestion of a thing that is 
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undoubiedly known. That thing other than Jeeva which 
is undoubtedly known, is Iswara and that is connoted 
primarily by the word Brahman. 


Here again a doubtis raised. By the very strength 
of the use of the word Jijnasa, doubt and other things 
that constitute the reason for it (Jijoasa) are easily 
guessed. Hence subject matter and other things are easily 
Suggested to us. Otherwise Jijnasa is vainly used, 


This objection is squarely answered, If the object or 
contends that by the strength of the use of the word Jijnasa, 
these things are suggested. then in the same manner, leaving 
aside the first sutra begins with the second sutra suppose the 
Shastra, a-ATacH mq: still there is no loss. For subject matter 
and other things supplied by the first sutra are supplied by 
the second sutra when we reason thus: Had there been no 
subject matter and other allied things then the intelligent 
Sutrakara would not have begun the shastra with the 
sccond sutra. He begins with the second sutra. Hence 
there must be subject matter and allied things. Thus we 
guess on the strength of the very beginning of sbastra, we 
may as well guess these things (and the first sutra would 
then be redundant.) Thus many other undesirable impos- 
itions or presumptions are shown to prove tbat on the 
fnere strength of Jjjnasa, Visbaya and Prayojana cannot 
be presumed. 


Thus гїї, and зч, and aq: are satisfactorily explained 
and now Brabman is being explained. This word Brahman 
as already explained means ‘Full of Perfection’ (лт) 
asexplained in the shrui This ‘full of perfections® 
implies aiso ‘Pervasion in time and space’, For these two. 
 &itributes are included in Guna. 
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But others explain Bramhan as wes (Frerqaqa mur 
squa) The word Brahman, through its secondary meaning 
only implies the object of investigation and not through. 
its primary meaning which has been completely discarded 
by them. 


No doubt here Brahman should have been explained’ 
to refer to Vishnu to the exclusion of Shiva апа others, 
But in the Bhashya, Acharya himself fully thrashes out that 
topic on the strength of sacred and secular evidences and 
hence it is left out bere. 


There is one sound reason why the meaning 'Full of: 
perfections’ is chosen here. By virtue of this reason, it 
can be easily proved that Brahman is different from Jeeva: 
of imperfect attributes. 


Others try to explain Brahman as ‘Immense’ (Mahat); 
and that immensity is characterised by ‘not limited’ by 
three kinds of conditions (Time, space and thiog). This 
definition of Brahman necessitates Jeeva to be not different 
from Brahman. For otherwise if Brahman is not identi. 
cal with Jeeva, Brahman will be to that extent suffering. 
from loss of identity with Jeeva and then his immensity, 
or unlimited а! -пеѕѕ will not be posited. Hence on the: 
strength of the word Brahman, he is proved to be identica]: 
with Jeeva. 


Here begins a: very critical: survey of the tenets of. 
Advaita. This contention of Advaitin is not tenable, For: 
if Brahman were diffierent from Jeeva, he would be suffer. 
ing in his unlimited immensity and hence Jeeva is identical 
with:Brahman, on parallel lines of reasoning Brahma also 
would Бе ideatical with a 'pot'for his unlimited immen- 
sity. 
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baving lost its desiderative character is used by convent- 
ion in the sense of ‘thinking or reasoning’. No doubt 
in the Teeka ‘Shravana and others’ has been used twice, 
and on that strength even shravana and Nidbidhyasana 
and Manana lend their colour to Vichara Hence 
sbravana and Nididhyasana according to the rule ef 
ofan: лїї are found secondarily to refer to Vichara. 
Hence Teeka means to say that Vichara refers to this 
trinity of hearing, thinking and meditating. But though 
Jijnasa means this trinity and all three are meant to be the 
objects of enjoinment (mde) yet the enjoining of 
thinking alone proves the beginning of shastra; and not 
the enjoining of the other two. Or we may even quote the 
enjoinment of Nididhyasana as proof to prove the beginning 
of shastra. For if Nididhyasana is not enjoined then 
its subordinate thinking also will not be enjoined to be 
done. So indirectly at least the enjoinment of Nididh- 
yasana is essential if shastra is to be begun. In the 
same manner if there is no knowledge born of personal 
instruction, we have no knowledge of the object itself, 
regarding which a doubt is to arise, no arguments to remove 
that doubt would be coming forth; and bence the shastra 
consisting such arguments need not be composed at all. 
Hence to get out of this absurdity reversing all these 
Statements we reach back to the ojiginal statement 
“shravana need not be enjoined to be done". And this 
must be reversed so that its contrary is true ‘‘shravana 
must be enjoined to be done”. This enjoinment of 
of shravana is also useful in proving the beginning of 
shastra in ап indirect manner. 


But Sudha advocates only Marana or Vichara as 
Jijnasa and not shravana or  Nididhyasana. For if 
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shravena and Nididbyasara are not enjoined as to be 
done, shastra is in no way stopped from beginning. While 
if Manana is not enjoined shastra cannot be begun at all, 
Hence Jijnasa means Manana only or Vichara only 
and not others. And the first sutra also enjoins Man- 
ana only, | 


But again it is objected that this Brahma Jijnasa 
need not be undertaken. For already in Purva Meemansa 
Dharma Jijnasa was undertaken and in that contexy 
al] Vedic texts were taken for consideration and “асі. 
vation being Dharma’ the gist of veda is Dharma only, 
And Brehma Jnana being of the nature of actuation, 
is also Dharma. Hence the scrutiny of all the vedas 
is already undertaken and it need not be repeated here 
in the Brahma Shastra. 


Now this objection is rebutted by the Sidhantin in 
his own way. But others also have tried their hand 
at it. The reply of others is found to be not cogent. 
For veda was devided by them into two paris. One 
part was assigned to Karma and that was scrutinised 
in Karma Meemansa while the other part dedicated to 
the knowledge of Reality is discussed here in Brahma 
Meemansa. Hence there is no redundency. 


Bur the Sihdnatin takes а different stand. The whole 
of the text of the Vedas is assigred to Brabma and 
hence the whole of the vedas is taken here for discussion. 
While Karmameemansa and Deva  meemansa are 
dedicated to discuss the import of a part of the Vedas. 
That import too was only & secondary import of а 
part of the Vedas. One import was in respect of 
karma and the other was in respect of deities. 
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the shruti which undertakes to discuss that Brahman that 
was declared to be investigated in the former shruti, being 
other than Vi hnu deserves to be Jeeva by convention and: 
{5 not fit to be investigated. Hence there is shruti sangaié 
(relationship between the former and the present shruti). 


Really speaking the two shruties instanced are one aad 
the same, So there 15, no doubt, no use of a relationship. 
But different partsofthe same shruti are meant. In the 
former 'Adhikaran' «тад ‘was considered by 
quoting «тшт as the reason for Brahman being investi- 
gated. Here again the same Чазет is taken for consider- 
ation and in the Sidhanta дейат part is considered. Thus 
because the parts of one statement are different therefore 
the statement though one is said to be two. Brahman is 
going to be proved Vishnu in this  Adhikarana, So the. 
doubt if Brahman were Vishnu or Jeeva is consistent at 
the beginning of this sutra. For so long Brahman is ne, 
proved to be Vishnu. No doubt Acharya has said in his 
Bhashya that ‘Brahman is chiefly used in the sense of: 
Vishnu only’. But that is just to justify his own statemeny 
that with-out the grace of Narayana there is no Moksha’: 


But before Brahma sutra begins, at the end of азу 
їйлїї in the two sutras afas, wafe and dsgiersen 
Brahman is said to be chiefly used in the sense of Vishnu. 
alone. But for the present purpose, Brahman. should be. 
proved to be Vishnu by yoga; for that is the chief sense. 
here. Resides the Purva Pakshin has taken objection. 
to the yogic meaning of Brabman- 

The usual course of argument that Brahman means 


Vishnu by the special mode of the convention. of the 
learned, is not accepted here. Hence mere yogic sense 
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is required which Sidhanti is striving to achieve. For be 
wants to prove Brahman to be full of perfections. And 
that is achieved by yougica mode only. No improvisation 
of Yoga Rudhi а combined mode need be entertained. 
ГЕЧЕН wor: is the way of deriving Brahman by yoga 
and it is warranted by shruti that the grammatica] parts 
of Brahman ірһеге interpretational power. So there is 
no need of conceiving connotational power in the whole 
of the word, to facilitate the operation of Rudhi, Hence 
the Sidhanti is not going to accept Rudhi for the interpre- 
tation of Brahman. For Rudhi is defined as ‘not depending 
upon iüterpretation of parts, when the connotational power 
of the whole of the word is under operation.’ 


Here Raghavendra mentions that some do not accept 
the reading of Tativa prakashika in respect of пег: 
чел: afarer етет fadera eau. For it does not 
fit in with the coming sentence’ qup eamm aq and rung 
counter to the statement in чт. But the reading in ayq 
faqimelet seems to be interpolated here as it is not found 
in many koshas. 

Another discrepency is shown here, In the sutra 
гені isin singular, While in Bhashya it is in plural 
ufes feafit... es es uim). But Bbashyakara has 
purposely used the plural, other-wise you will be easily 
led to believe that the sutra gives only one definition as 
others have already done so. 


Thus the definition of Brahman is ‘that which is the 
cause of crealion, sustenance, destruction or dissolution, 
control, knowledge, ignorance, bondage and release of the 
world. Each one is a logical definition coherent and com- 
pact. From the point of view of the world, the first four 
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азе ccrmen to all; vhile others «hcu'd be accepted as they. 
fit in with each one of them. These eight go to constitute 
the definition both individually and collectively. Now 
‘creation’ and other words refer in its causal sense to 
Brabman; but ja their secondary meanlng as applying to 
the caused( world) they mean ‘birth, death and other tbings'. 
Seccucary weaning is always resorted to, with some speci- 
‘al purpose. Here the purpose is to point out that Brah- 
man is merely the agent cause and not the material cause. 

Such a unique definition is found applicable only to 
Brahman and not to Jeeva and others. The opponent had 
pleeded that Brabman means Jeeva by convention. The 
fitting reply to this objection would have been that it 
means Vishnu by learned convention, by referring to the 
sbruii (аёаяет чя айя) and not by showing an objection 
to ihe popular convention. This argument of tbe Shidanti 
accepts that Brahman does not mean Vishnu by conven- 
tion. But by derivation Brahman means Vishnu by show- 
ing that He is full of prefections, which serves the purpose 
of excluding Jeeva from the claim of being Brahman, 

In the Interpretation of the present sutra, їстї must 
be taken into consideration. It isa Bahuvrihi compound 
which is adjectival in form and sense: and hence qualifies . 
some other snbsiantive. This isof two kinds, 1) 
«ятя эт т afama; этет is of the first type. sem anf: 
Sun grea ігисатієәпа The first type is that in which the 
determining attribute gastr qualifies the other (substantive) 
as an adjective. Here it is the group ofshtiti and others, 
which has Janma as its first member, go that the group is 
formed including Janma. 

Now Janma sthiti and Laya form & 1 circle and they 
are erdless]y moving round. How can you fix your finger 
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on Janma as the first, or for the matter of that no sequen- 
ce can be established in a constantly revolving whirl pool? 
But here taking into consideration one individual, we 


state that one that is sustained or perished comes into 
existence. 


. Raghavendra defines these terms: control is direction 
into activity (faafa: MIT TTT). Bondage is with Prake 
riti (sg fr: Tz) and Release is from bondage. Though 
Tattvasamkhyana mentions many more like qu and ga 
yet only eight are meant to be the defining characteristics 


of Brahman and hence those eight are considered to be 
the dispensations of Brahman. 


Nyaya Muktavali : 


° 


Sbri Raghavendra ia Nyaya Muktavali gives us a 
concise and yet convincingly meaningful summary of 
what has been said, in two sentences, This first seut- 
ence gives us a .closely knit-together argument of ihe 
Purvapakshin and. second sentence quashes the opponents 
argument exposing its bollowness. А sentence or two 
leads us to the opponent's arguments, 


[t was said before thet a man of: specialised eligibi- 
‘lity, with the objective of attaining Mukti, undertakes 
investigation of reality full ‘of perfections and distincily 
different from Jeeva. The opponent raises objection to 
this: In Taittareeya a Brahman which is the source of 
al cosmic life is ‘recommended to (be investigated. 
Now ‘is this Brabma the ordinary soul or Jeeva or the 
supreme God Vishau 7. 


The opponent proposes that on the strength of Kosha, 
Brahmaü is Jeeva by convention, the derivative mode 
being in- -applicable; and convention does not warrant 
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the meaning of Vishnu the supreme God, to Brahman; 
besides convention does not yield the sense of abund. 
ance of perfections. In the world of interpretation 
convention yielding the sense overrides the claims. of 
Derivation; Again through bis destiny even the soul or 
Jeeva deserves to be the cause of creation. Other 
meanings given in the Kosha have no contextual pro- 
priety. The word.ayzq used in the context of meditation 
is mostly used in the sense of Jeeva. For all these 
reasons Brahman recommended for investigation is Jeeva 
only. 

Look! how succinct is the statement and how pleas- 
ing is the presentation ! Here conciseness is compatible 
with comprehensiveness Now follows the verdict of the 
Sidhant? on this objection raised by the opponent. 

The vedic statement mentions that Brahman to be 
‘Investigated is the sovrce of all cosmic life and that 
source is no other than Vishnu; Indirect causality of 
Jeeva does not warrant the use of ‘born of’ (arq) with 
reference to the world born of Brahman. This pheno- 
mena (aiff wafa) cannot be restricted to ‘man made 
things’ and Jeeva cannot be a resort of the released. 
Besides Jeeva cannot claim independent agency in any 
activity. Rubdi or convention cannot operate here in 
respect of Jeeva; then because there is some obstructive 
hindrance which is ‘the source of cosmic life;. The word 
‘Atma used as the object of visualisation or meditation 
is used in the sense of Vishnu. More than al! these, 
according to the convention of the learned, Brahman 
means Vishnu and not Jeeva, which is the. meaning of 
Brahma according to the convention of ignorant laymen. 
Thus equipped with both yoga and Rudhi, Brahman 
signifies Vishnu with abundance of perfections, Such a 
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.Vishnu is still shrouded in doubt -and hence needs 
investigation for clear visualisation. 

Raghavendra is parrying the blows of the opponent with 
agility and attacking him with hits that cannot be parried 
‘by him. This bloodiess fight with dialectical weapons is 
entertaining and enlightening. 

There are other doubts raised and cleared within the 
frame work of the thought of Brahmasutra in this particular. 
context. From a very practical point of view, Brahma 
need not signify some other meaning than Jeeva. Еот, 
you shall have to conceive newly that meaning, its connota“ 
‘tion and its import-which is a very lengthy process. But in 
the case of Jeeva which is given as the meaning of Brahma 
in the kosha and the cunnotational power also is ready 
for use. andas there is nothing to contradict it Rudhi 
delivers the goods. But this interpretation is untenable. 


Raghavendra introduces Sidhanta in varions ways, 
In а verse like this “ag: 99 afad quTeq niat ISIN. 
Hea qu eiee” (Heavenly bliss.is not touched with 
grief; nor is it swallowed up afterwards; and із 
achieved at one's own will), what is swarga or heaven ? 
Swarga does not mean popularly known ‘sandle wood etc» 
but means unknown and strange thing like. ‘heaven’ Ig 
this Sidhanta ? the opponent argues that the object (of 
enquiry), if unknown leads to prolixity, while if popularly 
known, it expedites the process, and hence limited perfect- 
ions found in Jeeva is the cause for the usage of Brahman 
and not the abundance of unlimited perfections as supposed 
by Sidhanta. So he concludes that Jeeva is the meaning 
of Brahman. | 


To this the Sidhanti counterargues that the same 
Brahman is said to be the source of cosmic life which is. 
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not possible in Jeeva. Hence we shall have to run to some 
extraordinary thing to be the object of investigation. 
Therefore it will be an abode ualimited of prefections which 
is the cause for its usage. Hence Brahman means Vishnu. 


Raghavendra, presents the argument of the sutra in 
another way. In the first sutra it was argued that Vishnu 
should be enquired, for Vishnu alone releases us through 
.his grace which results from knowledge born of enquiry. 
If so, you shal] have to accept that Vishnu should not be 
enquired because he is the source of bondage, You cannot 
deny that Vishnu is the cause of bondage; for Jeeva is 
neither free from bondage; nor is it self imposed. So you 
must admit that he 1s bound by some one other than 
himself. That other is either chetana or Achetana which 
both, are subordinate to God Vishnu, who cannot bea 
releaser if release is not under his control, Hence Vishnu 
cannot be enquired, СН 

Sidbanta is that if pleased he is the reJeaser and if be 
is not pleased he subjects us. to bondage. And in order 
to get his grace we must acquire knowledge through enquiry. 
Hence enquiry must be instituted. | 

But how to base this last alternative on the sutra 
©; sem: ? According to the previous interpretation 
the sutra ought to have been zfaq: seg qq:. Bul qq and 
other dispensations are mentioned only to prove the possi 
bility of the capacity of Vishnu to 1e]ease the souls from 
bondage. 

Tantra-Deepika : 

In Tantra deepika Raghavendra gives more attention 
to the interpretation of the sutra. In other glosses the 
precise meaning based.on the wording of the sutra is losg: 
in the marshalling of a gument and counter arguments, 
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But in Tantsedeepika’ he restricts himself to the. exact: 
Interpretation of the sutra. 

He says-‘‘la this treatise that definition of Brahman 
under enquiry is. stated. Because qa: is used, “therefore: 


ls correlative gq: is supposed to be there. 


The group consisting of sustenance, , dissolution, 
contro}, enlightening, obscuration, bondage and release, 
which has seq or creation зе at the beginning. (entf). 
aeg means gfuqeg fsafaermpmer fazaa of the universe, 
consisting of sentient and insentient entities, very well. 
known to us. That (aa). which is the primal cause of (qa: } 
“the group beginning with creation of the well known . 
. universe, (individually or collectively as it suits the various. 
“constituents of the universe) is Brahman. Thus each one 
-Forms a definition totalling eight "which redound to the 
; richness (of attributes of Brahman.) 


Besides these eight (creation etc) the sentient parts of 
the universe have joy and misery while inséntient parts 
: bave growth and decay. Yet in all vedic texts enjoining 
-enquiry only eight are mentioned аз: the , definition of 
- Brahman. And the aspirant for ‘Moksha „is enjoined to 
; know Brahman as the cause of the eight only. ser refers 
‘to tbe known world, consisting of sentient and insentient 
'entíties and also properties like knowledge and others. 
i ' Brahman is the cause of not only creation of faq and afiq 
‘but also of things like knowledge and others belonging to 
: them. Theréfore Brabman has control over knowledge 
гапа other things belonging to them. 


' Tattva Manjari il 
| Here the objection is the same. Brahman. cannot be 
: Vishnu. For the word Brahman is used. іп the sense of 
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Jeeva on the strength of the kosha. Brahman means Jeeva 
by convention. There is no reason why derived meaning ' 
Vishnu to be preferred to conventione] meaning Jeeva. 
Even Vishnu Karapatva can bemade to conform to Jeeva. . 
For through his destiny he has a share in the creation of a 
thing. To refute this objection the sutra proceeds "ger 
agr дї? Vishnn alone is the doer of all. *A]I' should be 
construed with ‘doer’ (doer of all), and again with {узага 
Right dispensations of all universe And Jeeva by. Rudhi 
cannot be the doer of all, Now this Brahman is said to 
be the prime doer of all birth, sustenance and destruction. 
This forms a great objection to Jeeva being Brahman. So 
Brahman cannot mean Jeeva by Rudhi, but means Vishnu 
by yoga. 

П Janmadhikaranam 
Prakasha : | 

Brahma sutra is a closely knit thought process in which 
nothing disconnected can find a place. Hence at the begi- 
nning of every Adhikarava there is recapitulation of what 
has gone before, and reorganisation of it wilh what comes 
next is shown. So chandrika in a verse first shows the 
organic connection and the purpose of the present 
Adhikarana. 

Here Raghavendra gives a connective interpretation 
of the verse in chandrika. Brahman occurring in the 
shruti, will have no sufficient ground to accept its deriva- 
tive meaning in preference to its conventional meaning 
ifno differentiating quality of Brahman from Jeeva is 
given. Without derivative interpretation abundance of 
perfections in Brahman cannot be proved. Hence iñvesti- 
gation for. that purpose is not justified. This is the contention 
of the opposer or Purva Pakshin. Hence this Adhikarana 
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gives а reply to an objection raised on the topic of the 
previous Adhikarana. And this is technically calied obje- 
ction (srS:q51) connection, The purpose is to justifiy the 
onerous task of Brahma investigation. 


Now the derived meaning of Brahman is abundance of 
perfec:ions and it is by itself a differentiating distinction. 
Yet sutrakara intends that the Brahman, proved to bave an 
all exclusive quality of being the creator of the cosmos, 
deserves this uncommon merit of plenty of perfection in 
Him. Therefore here Brahman is said to the -creator etc, 
of the Cosmos. Forthis Viswakartrutva easily proves the 
virtue of perections. 


Vyasaraja goes to show another connec:ive link. 
Nyayasudha states that in the first sutra investigation of 
Brahma along with its means and purpose is enjoined 
Means is the means of knowledge of Brahman and purpose 
isthe fruit of the knowledge of Brahman. Hence both 
knowledge of means and of fruit eatirely depend upon the 
knowledge of Brahman, But knowledge of Brahman is 
not depending upon the knowledge of means and fruit 
So in Brahman we find some superiority of distinction; and 
hence it obtains priority of investigation over that of means 
and fruit and that investigation is through the process of 
definition and verification by evidences: Of these two 
logical processes verification is possible only after defini. 
tion. Hence definition is preferred to and assigned priority 
of treatment. This is another way of presenting а connective 
link between the present and the preceding Adhikaranas, 


"Now the point at issue is that whether Brahman in the 
vedic statement ‘afeafamraca qengifa' is Jeeva or Vishnu. 
Here Raghavendra adds a note. In sudha in some places 
the objection side is represented as not accepting Brahman 
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Brahman is accepted as Vishnu and the objector objects to 
this. Hence Brahman of this particular statement is 
chosen. 

The two pointed-doubi whether Jeeva or Vishnu, is 
raised. But Brahman has (яв, afaa sasaa) so many 
senses, Now Jati isnot taken for consideration because 
it does not suit the context. If Brahman is accepted to 
mean Jeeva ihen there is no reason to run to the derivative 
meaning of Vishnu.. So Brahman by convention is accepted 
to mean Jeeva, This is the objection side. Purpose depends 
upon this Purva Paksbna, If Brahman is not accepted to 
mean Jeeva then the mode of convention is rejected and there 
is justification in accepting derivative meaning, Then Brahman 
means Vishnu and that is the purpose of investigation. 


The objection is presented. Brahman is Jeeva because 
it is stated in kosha that Brahman means Jeeva, of course it 
is by the conventional mode of interpretation. It may 
mean Vishnu but that is by the mode of derivation. 
Convention has always priority over the mode of derivation. 
For Rudhi or convention does not need derived meaning of 
each (grammatical) part of the word; while yoga or 
derivation needs that. This may be illustrated by the 
instance of the word zaar in Meemansa. In (VI-1-45*50) 
it is stated (THAT жЕ эги) that Rathakara should 
place Agni in the rainy season. Before this there are three 
statements for Brahmana, kshatriya and vaishya. Now the 
question whether this fourth statement is for one of these 
three, working as an artisan who prepares the cbariot 
(zaart) and enjoins Rainy season for him for invoking 
Agni. Or for a separate intermediate class the placing of 
Agni is laid down. The objection side contends that one 
of three easily learning that art becomes Rathakara and 
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for him only a separate season is enjoined, and not a man 
of different class, who is ignorant is specially enjoined. To 
this objection, Sidhanti replies that Ratbnakara shall have 
to betaken in derivative sense (<a tifa) aad hence the 
meaning depends upon. the senses of the significant parts. 
This is a lengthy process when compared with the convent. 
ional meaning of an intermediate ciass which is the sense 
of ihe whole as.such. Hence this is preferred to the órst 
опе. Even an ignorant man knowing the work of chariot 
making is enjoined to keep Agni in rainy season. In the 
same manner in the case of Brahman also the mode of 
convention and not the mode of derivation should be 
‘accepted. 


But (1-4-8th Adh) menia эгїї shows that 
yoga or derivation is superier to Rudhi or convention, In 
this respect a doubt arises whether Proksbinee is called so 
on account of its purification or due to ‘waterness’ in. it 
or is it the derived meaning. The first alternative is bas. 
ed on the strength of the use in that sense by the learned. 
Or it is used in some context in the sense of unpurified 
water having waterness. But derived meaning does not 
‘suit here. For the sense connoted by ‘the whole’ is com- 
prehended earlier than the sense connoted by the parts, 


This objection is ruled out: by saying that convention 
or Rudhi is superior to - yoga or derivation only when it 
gels scope. In ар а in: the sense of some ‘tree’ yoga does 
not get an access at all.” "Hence Rudhi is superior where 
yoga does not get an access "atall, But where yoga gets 
scope the work is over arid Rudhi does not arise at all. 
For conceiving of connotational power in the whole is a 
thing unimaginable. In the present context Prokshinee 
can be derived fróm the senses of parts (s and afart) 
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(that with which we sprinkle profusely) as in grammar. As. 
the question of Rudhi does not arise at all Prokshinee has 
derived sense, 

The outcome of this discussion is that pre-established 
yoga is superior as a mode of interpretation to unestab- 
lished Rudbi. In Vishnu yoga is pre-established and does not 
give scope to unestablished Rudhi. 

If the derivative mode is accepted in Jeeva is it in the 
sense of plenty of ‘perfection’ oris it some thing else; 
then that derived sense is pot possible in Jeeva. Suppose 
for argument’s sake Jeeva has Guna Purtitva it is not 
proved that this Jeeva is differentfrom the one under 
jnveligation. (faaea). | 


If accordingly you also accept derivative meaning, is 
that Gunapurti or Some thing else ? Keeping these two al- 
ternatives before him the Sidhanti refutes this . supposition 
of purvapakshin thus: The derived meaning of plenty of 
perfections does not conform to the nature of Jeeva. But 
some how if conformity is sought and Gunapurtitva is 
conceived in Jeeva (like “unconditioned by space" 
{пч feeaez) then Rudhi is established. Therefore the 
case is not similar to Prokshinee. But there is nothing to 
prove.that Jeeva is different from the one under investi- 
gation, 

Now the second alternative; if the derived meaning is 
something other than Guneputritva, then Jijnasya also 
will not be.proved as full of perfections. Why? Jijnasya 
Vishnu also gets its meaning not through yoga but through 
Rudhi only. If so Vishou will not be proved as possessing 
plenty of perféctions. Then Vishnu cannot be shown as 
differeat from Jeeva. 


If mere Rudhi is not able to tackle the problem, let us 
tuntoa hybrid mode known as yoga  Rudhi. But 
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yoga sipgle. handed is able to solve this problem. The 
. derivation of Brahman is Ей ня т: and the power 
of connotation is to be found in the fixed grammatical parts 
of the word. There is no need of conceiving another 
power of connotion in the group of parts. 


lf so there will be до yoga Rudhi even in Pankaja 
which. the learned have accepted. But this objection 
. requires some analysis. In the word pankaja the yougika 
meaning is extended to. other things than the lotus. For 
the frog also is born in the mud, and hence Pankaja is not 
exclusively restricted to lotus only. Heace some convention 
which restricts the sense to lotus only is accepted. Hence 
the mode is called yoga Кобы, a joint function. ` 


Now the derived meaning in the case of Vishnu doe- 
not extend to undesirable limits. Hence in the case of 
Jijnasya, yoga alone. is accepted, and not yoga Rudhi as in 
the case of Pankaja. 


‘The opponent continues his argument. In чаа sigr 
IARAA Brahman by Rudhi might have meant. Jeeva, 
but there is one strong reason (mark) which contradicts 
this Rudhi. That Brahman is said to Jie on thé ocean and 
has other marks which are invariably found with Vishnu. 
Hence Brahman means Vishnu, 

In afefasraca песе also recognising what has been 
said in a different shakha and reasserting the rule of Adhi- 
karana we may say that Brahman is Vishnu. But this con- 
tention is proved to be abortive as there is no strong matk 
‘of lying on the ocean etc? which contradicted the Rudhi 
in" afg faaea еа. 

But in this shruti also it is contended against the Purva- 
pakshin that Jeeva cannot be the meaning of Brahma. Fog 
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still he is under investigation; . that means there is some 
doubt about ‘his nature. But Jeeva like broad day light 
is éxperienced by every oné and there сап be no doubt 
about him. Hence there cannot be investigation or enquiry 
about this.well experienced self. Thus when Jinjasa is 
under taken 11 cannot be Jeeva. But the opponent says 
that rather the other way miget be proved. Because Jeeva 
is the topic therefore Jijnasa itself is not accepted. 


But this contention of the. opponent. is subject to 
logical fallacy of mutual dependence. For if the topic is 
proved to be Jeeva then Jijnasatva is disproved. When 
Jijnasatva is disproved there is no contradictory reason 
and Rudhi becomes ft for operation. Brahman means 


Jeevas 

Why ! let Jeeva also be doubtful in respect of its 
being different from the body and hence fit for enquiry, 
In Teeka no doubt it is contended that Jeeva is not fit for 
enquiry from the point of the self being notso complex a 
topic as Brahma. Sudha upholds this view for it states 
Jeeva is not known as distinct from the body. Therefore 
the topic is fit for engiry and Brahman may mean Jeeva, 
as there is nothing contradictory to it. 

This argument caonot hold its own. For some. how 
Jijnasa may be shown as consistent and Purvapakshi cannot 
say that Brahman is Jeeva, 

But here arises an apparent conflict between Tattva 
Prakashika and Sudha regarding the presentation of the 
opposer's view. Though both belong to the same author, 
Jayatheerth, Teeka represents the opponents view 
that Brahman is Jeeva by convention and he is self-lumi- 
nous and hence there cannot be any doubt about him. So 


he is not fit for enquiry. 
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But sudha represents the opponent who contends that 
Jeeva (the meaning of Brahman) in some respect can be 
shown to be doubtful for the self is sot clearly and. 
convincingly known to be distinct from the physical body 
as in daily transaction we indentify the body with the self- 
So in that respect а doubt is often entertained whether 
‘there is the self other than the body. -Hence Jeeva can be 
the subject of enquiry. 


. How to reconcile this conflict? The representation of 
Teeka to be kept in tact. While the representation of 
sudha should be properly interpreted. and moulded. For. 
sudha also means tbe same thing. For though Jeeva is 
doubtful in some respect and hence fit for enquiry yet 
Jeeva is not asubject of enquiry of the following type. The 
enquiry is undertaken by a specially qualified man; it i$ 
accepted as resulting in Moksba. Its topic is. other than 
Jeeva and qualified by plenty of perfections. This is the 
sort of enquiry that is pressed in the first sutra, Jeeva 
cannot claim to be such a topic of this sort of enquiry, 
Now the methods of objection in both Teekas concur, 


But this is further analysed and split into further 
subtleties which are met with subtler expositions, Yet 
Vyasaraj for argument's sake seeks another way of recon- 
ciliation. The crux of the problem is this. In both the 
presentations when Jeeva is accepted asthe meaning of 
Brahman, enquiry cannot be instituted. But in the first 
sutra and in shruti «таа enquiry is enjoined by the 
termination of wz. That cannot be Transgressed, or 
when there is objection. for enquiry if Jeevais accepted ag 
topic why not reject the meaning to be Jeeva. Therefore 
another way of explanation is offered. 
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As fo the injunction of enquiry the Purvapakshin 
might not accept it to bea valid tool of knowledge. Or 
if it is valid stil because the injunction is about 
Brahman which is not fit to be enjoined, it loses its 
power of injunction, оп account of the hindrance of: 
Brahman and so enquiry is not enjoined, and that 
shruti will be consistent even if Brahman means Jeeva in 
that shruti. So non-enquiry will not contradict Jeeva- sense. 
In sudha not even doubt is raised regarding contradiction 
of enquiry. For it 15 accepted that Jeeva is fit to be enquir- 
ed. But one that is a topic of enquiry is described to be the 
cause of creation ir дат. Even this causality is adjusted. 
For some how Jeeva through the destiny of man is consi- 
dered to be the cause of creation (Because Jeeva is destined 
to enjoy certain things 'herefore they are created.) Or in 
the system where only one Jeeva is accepted, it is Jeeva who 
imagines the cosmos to exist and hence he is the cause of 
creation. Thus everything is made to adjust with Jeeva: 
The fact that Atma which is the well known synonym of 
Jeeva is said 10 be fit for envisioned ( AAT RUEoN:). 
Besides because Atma is used therfore other meanings like 
quería are not the meanings of Brahma in this context. 


Thus the opponent has collected evidences to uphold 
his contention and to remove all contradictions; and shows 
the hollowness of Shidhanti’s arguments. Now he produces 
evidences to refute the contention of Shidhanti, Brahma 
in shrutiis said to be faepe fafi. So a Brahman 
characterised by inactivity cannot rise to bean agent: of 
action who is expeted to be full of activity. Nor can he 
be material cause undergoing modifiction; because Brahman 
ig immune to change of any kind. Hence if you accept 
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Brahman as the object of enquiry then you cannot attribute 
to him causality. 


Арәїп ап objection is raised against the Purvapa- 
kshin-In Anandamayadhikarana Brabman is used in its 
main meaning of Vishnu. And many more. such instances 

. are given to confirm the view that Brahman is used in the 
sense of Vishnu and not Jeeva, But this is putting the cart 
before the horse. The instances quoted are from the 
further parts- How can coming instances affect the state- 
ment already made ? To this, the objector might reply that 
in other places by the. mode of yoga, Brahman might 
mean Vishnu. But here by the mode of Rudhi, Brahma 
means Jeeva. Raghavendra adduces many more grounds 
to prove the authenticity of the interpretation of Brahman . 
to be Jeeva in this context. Thus we find the opponent 
trenched behind strong defensive machines. 


To this the Sidhanti as a rejoinder adopts the fine of 
argument that the opponent cannot take recourse to Rudhi 
or convention, as creatorship aad other things are attributed 
to Brahma and these qualities are found consistent oniy with 
the meaning of Vishnu by yoga mode of interpretation. 


_ Besides the topic of enquiry is Brahma. aod he is 
Vishnu, For Bhasya quotes shruties which state Vishnu 
alode is:the cause: in such. shruties ‘as q sfraia qfadraaari 
and others, And then татан жатча tells us the 
subject of enquiry is stated to Бе such cause of creation: 
Jeeva cannot consistently claim'to be such а cause. - Here: 
Rudhi is stopped from opearting. And if. Jeeva is some 
how shown to be the cause through its . destiny thea the 
words like ‘born’ (ant) shall have to forfeit their direct 
meaning. For sq means. directly born of, or produced 
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from and not through any thing indirectly. Here the cause 
is the universal cause and not the particular cause of this or 
that thing. Thus though Jeeva can claim to be the cause 
of some, he is not the cause of all, nor is he the independ- 
entcause, So Brahman means Vishnu and even the word 
Atman that was claimed to signify Jeeva solely is. found 
io denote Vishnu. For shruti like atent area: q7; 
declares unequivocally that Atman is Vishnu. Then some 
more shruties state that Atma exclusively signifies Vishnu 
and is said to be eligible for enquiry. Though some of 
the attributes of Atman may some how be applied to things 
other than Vishnu yet the adjective «езтн ‘one enterta- 
ining invariably fruitful desires’ (and not abortive) finds 
its meaning only in Vishnu and not in Jeeva who has 
unsuccessful career, Many more evidences are called forth 
to prove that Atman is applicable only to Vishnu and not 
to any other thing. Then certain objections were raised 
against Brahman being Jijnasya and cause of creation. For 
Brahman is stated in shruti. {иске fafepz ‘to be inactive 
which runs counter to Brahman being the cause of creation. 
But this negation of activity. in Brahman does not deny 
activity in genera! but it denies a particular type of activity, 
namely activity which becomes successful only through 
strenuous efforts, (sara area Paraga: aaraa DesurfTq:) 
The reason for this sort of limited negation isa strong 
Statement in shruti which declares agency of activily of 
Brahman. Sometimes it is contended that a negative 
statement is stronger than a positive statement and hence 
‘non-activity’ is stronger than statements of his agency of 
activity. This cannot be a general rule in shastra. For 
arfgeaia чаї чат ‘one should not kill any animal’ is set 
aside by ята fgar aeu but'sacrificial killing is. condo- 
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ned; The negative is set aside by the positive. The topic is 
dealt with in greater detail in Nayamrita. ' 

Here again it is objected that in shruti даат surf 
wafa wide or cause is stated and Jijnasa or subject of 
enquiry is predicated (The cause is the subject of enquiry). 
‘The cause that is stated is based on our experience and 
hence it is one that is warranted by our experience. 

But in meemansa a certain rule- “aeaea ат Р 
Sam. According to this, this is notthe emperical causg 
warranted by experience but is some extraordinary cause 
which is treated in shruties quoted in Bhashya. 


Jn meemansa in a certain context (1-3-5) хайд mw: 
wafa is stated’ Here yava means both driya and fran, 
Are these two meanings equally applicable or is one stronger 
than another ? It is finally settled that one meaning is more 
powerful than another, It is гє that is meant by yava; for 
the remaining part of the statement agrees with this meaning 
and is thus used by the men authorised. But it is only the 
mlechas that use it in the sense of frat. Hence nobody 
objects the over riding of ача Over fray. For only 
use by the authorised is accepted standard (Shastrasthas) 
in all standard works of shastra. А 

Неге also іп the same manner the causality that is 
expressed is notan ordinary causality commonly known 
to us but it is an extraordinary causality as described in 
the shastras. Because the topic belongs to shastra. 

In Shabara Bhashya (a commentary on Jaimini Sutras) 
the remaining part of sentence is shown which went a long 
way to decide the meaning of yava to be Deergha Shuka. 

But when this is doubtful *on account of the remaining 
part of the sentence’ will be redundant. And in order to 
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get rid of this redundancy, we shall have to run to the 
usage of the Aryas that which is at its base and on it$ 
strength the usage of Anaryas is set. aside and the meaning 
is decisively proved.. In the same manner here in this 
context ‘based on the strength of shruti? means ‘based on 
the usage of the learned which again depends on shruti' and 
on this usage the meaning is’ decided, and the causality 
referred to, is the extraordinary causality described in 
.shruti. This sort of construing is in conformity with the 
future statement that ‘it is. according to the convention 
among the learned’. 


Another doubt is raised, Brahman is said to be the 
cause of creation in аат saria waif, But this Brahman 
can be a Jeeva like Hiranyagarbha. For this four-faced 
Brahman may dream and see in his dream the whole of 
this cosmic universe with the great oceans and the 
‘dreamer is the creator of the things seen in his dream, 
‘So this four faced Brahman, a Jeeva, can become the 
creator. And it is this creation that is referred to in the 
‘stated Shruti and not the highest Brahman. 


This objection is quite hollow. For in that shruti 
the universe that is referred to, is the gross world which is 
experienced both by the hearer and the speaker. Itis not 
the dreamy world-seen in in the dream of some one. For 
the pronoun qq réfers. not to a restricted. world, but to 
the unlimited cosmos and hence the creator of sucha 
vast universe cannot be a Jeeva of any high order. Besides 
the creatorship of even dreams is attributed to God. 
(«ета 5 4те) and Jeeva does пої claim any independent 
authorship, of the world. ( gatya). So qar only 
restates authorship, uprestricted, independent, and well 
known isshruti; Hence Brahman is" Vishnu and not 
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‘Jeeva. Still another objection is that because Jeeva can- 
not be this universal cause, therefore itis alleged that 
Jeeva cannot be five sheaths or kosas like qaqqand others, 
‘and in Annamaya there is the form of Anirudha which 
is the form of Vishnu. Accordingly Annirudha also is not 
“the meaning of Brahman. For it is stated in smrities 
that the orginal form of Vishnu is the source of. all these 
Avatar forms. And only the original source is the cause 
of the worlds and pot the Avatara forms. | 

Though there is intrinsic identity and difference by 
its assumed power, between the source and  Avatara, 
yet each form is meant by its self-imposition to a parti- 
cular work; so original source is said to be the cause 
and not Annirudha’ and others. itis only your gross 
misunderstanding that has caused you to understand 
things wrongly. 

Now this objection is groundless. For the original 
and the Avatara forms are absolutely identical and each 
one whether original or assumed bas the same qualities 
of the same intensity. But some are manifested while 
some aré not manifested. This fact of special manifes- 
tation will explain tbe different assignments of work to 
each one of the forms. Bhagavan Krishna in Geeta tells 
us that he is the source.of all creation; and actuation. 
The fact is that Jeeva, like Avaiara forms, being identi- 
cal with Brahman, should have a claim to be the cause of 
the world, is not reasonable because this assumppion is oppo- 
sed by many evidences scriptural and secular. Raghave- 
endra says that this sort.of discussion hence forth dege- 
nejates into a useless effort like winnowing chaff which 
contains по grain (єї qaiqaat ATa:). 

Besides (8а чет qti met) the Brahman in the shruti 
according to the convention of the learned means Vishnu, 
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Otherwise Brahman cannot be the supreme. And this 
supremacy is in respect of Brahmatva only. But if to 
prove supremacy of Brahmatva you accept (Vidvad) Rudhi 
for the interpretation. of Brahman and give up yoga 
altogether you cannot show that Brahman is ful] of per- 
fections. (791). Yoga also is accepted and there is 
‘no harm for Rudhi to operate even when yoga is undeT 
opertation and there is no extention of application of 


yougic meaning. ~ 


There is Rudhi because Brahman. is used in the sense 
of Vishnu frequently in shruti. But if Rudhi is that where 
.the cause of usage is to be found in the whole of the word 
and not in its parts, then this frequent usage itself proves 

the power of connotation to abide in the whole, 


Raghvendra introduces us to the real nature of Rudhi 
He tells us that Rudhi- is not one baving the power of 
connotation in tlie whole." For words of one syllable do 
not constitute а whole as tbey have no parts and stil! they 
mean by Rudhi. So Rudhi is defined as having integrated 
‚от indivisible power of connotations. In the process of 
the mode of Rudhi the word is interpreted on the basis of 
the indivisible power of connotation. So samudaya shakti 
does not bold good in the interpretation of a word, yet 
the opponent contends. that some othez characteristic of 
Rudhi than the frequent usage should be recognised. 


Or Vidvad Rudhi is more powerful than the convention 


of the ignorant, 
The instance of qq being used in the sense of 99% 


is more powerful because it is used by the Aryas than the - 
sense of {хат as it is used by the Anaryas, In the same: 


manner ignorant people use the word ‘Lion’ with reference : Н 
Xo а painted lion. 3 
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Often we find the meaning of the Anaryas is preferred 
to the meaning of the Aryas. But that is only when Arya 
meaning is not to be found. Even when Arya meaning is 
famously known, the Anarya meaning is accepted as more 
powerful than the Arya meaning. As an instance of the 
first type fam is given which is used by the Anaryas in the 
sense of wife. While чүзү is given as an instance of the 
second type. According to Arya usage vq means ‘one who 
rules’ (one of three castes); But according to Anarya usage 
it means ‘the Kshatriya’ (by caste). The Anarya meaning 
aifse is accepted because there is no other Arya meaning 
contrary to this. While in чүзү there is the Arya meaning 
(one who rules). mE 


Let us see its context. 

Here Raja suya yago is enjoined on the king who 
wishes to get Swarajya. Rajasuya isa group of yagas. If 
the performer isa Brahmin he. should offer oblations to. 
Brahspati; if a Kshatriya to Indra and if Vaishya to Vishve- 
devas. The question arises who is this Raga. According to 
Arya usage xrar means one who rules and this ruler can 
be any one of the three vargas. 


But there is the word visq used which is derived 
from wm (Panini says vr «d тта with the termination 
DL Before he gets wsq he is Raja which means b 
Rudhi a Kashatriya. This Anarya usageis favoured by 
Panini the best among Aryas. And hence Anarya mean- 
ing is accepted. 

The sum total of this discussion is that in the present 
context Brahman does not. mean Jeeva by the convention 
of ‘the ignorant. For there is no smritito corroborate 
‘this interpretation of Brahman (as Jeeva), On the cont- 
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тагу Brahman is used only in the sense of Vishnu in such 
shruties as аа qur qd adm. 


Here Ragbavendra adds a note. In Namadheya pada 
in Jaiminisutra this topic of the usage of Arya and 
Anarya is being discussed in more details. (afg +з. 
vesti). 

agara: Here two words, afg and эпт are 
Selected for discussion. These two wozds in Arya circle 
are used only in the sense of purified (grass and ghee). 
‘But Anaryas set aside this purification and use in secular 
sense of grass.and ghee in general (without any implication. 
of sacred purity). For we find these two words are used 
in business parlour in the general sense of grass and 
ghee. Hence Anarya usages dominate over Arya usages 
and inthe case of Brahma also the convention of Jeeva 
may predominate over the holy Vedic usage of this 
word in the sense of Vishnu. 


But the Arya do recognise the general use or class vse 
of the word Barhi and Ajya їп their general sense even. 
when they use them in the sense of holy or purified grass 
and ghee. Hence the Anarya usage is пої іп contravention 
of Arya usage. Therefore Chandrika has not mentioned 
this objection and its classifica'ion. 


Even then one objection still remains unanswered. 
When convention isequally powerful ia giving both the 
senses, how ene is rejected and another is accepted? The 
answer to this objection is to be found in many distin- 
ctions made between two equal cases: When secondary and 
subordinate modes are equally unimportant modes and 
yet Prabbakara prefers subordinate (ther), while Natyai- 


yika prefers sett secondary to the other. 


4 vw 


Then a Meemansic instance is chose. SUI Summer 
afa aama Here in the Mantra it is stated that chamasa 
belongs to (mamma) were. The question is whether 
udgatru alone eats it or all singers of saman except Subra- 
manya ог all the four including him eat it. 


*Udgata alone should eat it’ is tbe first opinion. For 
the stem or Pratipadika means Udgata alone and not its 
plurality which is the meaning of its termination. But the 
second meaning is ‘that this chamasa belongs to all; a8 
by Lakshana or secondary mode, it may mean all because 
the context allows all to share that chamasa. So by 

Lakshana it means the 16 Ritviks or priests engaged in the 
sacrifice; and ап there . share Chamasa, And third opinion 
is that Lakshana is taken recourse to, on the strength of 
shruti, the one concerned here is said ‘to sing loudly and 
hence those three who sing loudly except Subrahmanya’ 
are meant here. 


In contravention of these three, the fourth and the 
final sidhanta rises up. Now between the modes Rudhi is: 
accepted, as. more powerful. then yoga By Rudhi only one 
Udgatru is.connoted; but in conformity. with the plurality 
of the number with the aid of Lakshana both яе and 
sired are added to Udgata. As thisis a group of Sama: 
Vedins, Subrahmanya being equally well versed. in sama 
Veda and having udgatrutva (loud singing of saman) he is 
also added to the three, all forming a group of four to 
share chamasea. | 


Here in preference to the outward characteristics of 
the sixteen. priests, the inward characteristics of prastota. 
Prodgata Pratiharta and Subrahmanya are chose,as superior, 
In the same manner Vidvad Rudhi. which offers Vishnu аз 
the meaning of Brahman is considered, weighty in. preference 
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to the Ajna Rudhi which gives Jeeva as the meaning of 
Brabman. 


Now Chandrikakar presents a corroborative evidence 
to prove that Brahman means Vishnu alone and not Jeeva, 
In the sbruti тетт atazat fafaa: or ттт ngia Nára- 
yana has. been enjoined one as to be enquired. In 
first sutra (Jijnasa), many sentences that ordain enquiry 
have been quoted. But those statements are ambiguous 
though they show that Vishnu is the universal and unique 
cause, So this sutra has been stated to prove unambi- 
guously that the words like Atma and Brahman, used in 
these statements, as object of enquiry unequivocally mean 
Vishnu. Now these shruties quoted. (areant at gett fafaer:) 
inheriting fixed marks of interpretative strength and 
expression clear in meaning (Linga and shruti) directly 
connote as import Vishnu. So they stand to be corrobor- 
ative evidences. | 


Rahavendra here clarifies the issues as purported to have 
been treated in Teeka or Tattva prakashika. At this 
stage this opponent concedes that in conformity with the. 
object of enquiry being Brahman the former part of the 
ghruti gal ar «ufa safa эп need not restrict causality 
to things of perception and as such Brahman which is 
the cause is Vishnu only. But in the latter part by Rudhi 
Brahman is clearly Jeeva. And in order to maintain comp- 
atibility between these two parts, there is no other go but 
eccept identity of Jeeva and Brahman. For in your system 
inspite of the fact that Jeeva and Brahman are contrary in 
nature,yet identity can be maintained because this emperica] 
knowledge cannot assail the transcendental truth of idenity 

Besides merely by the very conception of God being one 
with inconceivable and unimaginable power, which is 
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beyond the range of dry logic, all contradictions may be 
reconciled. 


The clear statement made before this objection would 
nullify it on very strong reasons. Because the latter part 
of shruti also has Brahman which by the convention of 
the learned and by the highest derivation means Vishnu 
and hence there will arise no inconsistancy between the 
former and the latter part of the shruii, Besides identity 
between Jeeva and Brahman is contradicted by many 
evidences. If acertain thing is warranted by evidence 
then it must be reconciled by a concept of inconceivable 
power, On the other hand God seeking identity with 
Jeeva of little capacity shall have to surrender his unima- 
ginable power. 


Then there is adjustment of statements in sudha, 
Anuvyakhyana: and Nyaya Vivarana, In Anuvyakhyana 
itis stated that Brahman should be enquired because 
it is he who secures Moksha for us. A reason is 
stated їп this Sutra for the above statement. The pur- 
port of the Anuvyakhyana statement may be made 
explicit thus : | 


If Vishnu is fit to be enquired for the reason of 
his being the cause of Moksha, then why should he not 
be unfit for enquiry for the reason of his being the cause 
of bondage? It is nut easy to plead that Vishnu is not 
the cause of bondage. For no опе can discern that 
Jeeva is bound(az) or that heis not bound by himself, 
So itis clear that bondage is extraneous and is caused 
by some one else. That some one whether sentient or 
insentient is subordinate to God, Hence ultimately. the 
cause of his bondage can be traced to God or Brahman; 
and thus he is proved unfit for enquiry. If that cause 
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of bondage is not under the control of God, then God 
cannot be the cause of release from bondage which is 
not under his control. Hence also he need not be fit for 
enquiry, 

If God is not pleased һе becomes the cause of bondage. 
This fact pleads for the grace of God which is secured 
through assidous efforts. in enquiry. Hence enquiry of 
Brahman is enjoined. 


If it is for Moksha that enquiry or Jijnasa is enjoined 
than the second sutra should have Беер «азе aa’. 
To this the rejoinder is that inthe sutra the statement 
that Brahman is the cause of: creation strengthens thé 
possibility of Brahman being the cause of release or 
‘Moksha. 

Now. Chandrikakara’ takes up for critical review the 
way “in which Kalpatarukára, raises óbjections and replies 
them, In the course of his review he takes up the 
position of Kalpateru when he begins. to analyse the 
definition of Brahman. 


Which is the definition of Brahma? ‘It is the: birth 
and other things that are foünd in the productions or 
effects or is it the "*Cause-ness' (aroa) in the cause 
or Brahman? In the ` first alternative, itis clear 
Brahman, not being thé resort of sristiis different 
from Jagat. Then there cannot be a doubt about 
this difference as raised іп the sutras Besides dq: 
a wey afes: ага). is not justified in its use. For if 
Maitra is born of Chaitra, the birth of Maitra cannét 
be the characteristic quality of Chaitra. Only the cause- 
ness of chaitra can be the characteristic quality of chaitra. 
If the second alternative is accepted even then Brahman, 


being tbe only resort.of all the causes (of creation and 
others) there cannot Бе any doubt about difference 

But how can Brahman become the resort of the 
causes of creation, sustenance, and ‘destruction? This 
question is solved in Sidhanta by stating that he is the 
resort of those different causes at different periods of 
time. But this solution doesnot hold good in Adwait 
system, For in their Bhashya a Smrita is quoted which 
runs counter to this solution.” 


"Which clearly states that the powers of creation 
and others are identical with the nature of Brahman’. 

Here Raghavendra adds a long note on the question 
of reconciliation of various causes incompatible with each 
other taking resort to Brahman. Now it is proved that . 
all these powers (of creation etc) as they are to be 
found at all times, are but-the essence of Brahman, 

If some one takes objection to this point of view 
whether. ‘Creation etc mentioned in тайап gafr, is thé 
definition of Brahman or not. is stili doubtful. Besides 
it is a quality inhering in the world and is not related 
with Brahman. And in othershruties some other that 
is Ananda and Vijnana is. said to be the cause of 
creation. Thus there is nothing to prove that it is 
‘thus and not. otberwise by taking it by its forelocks, 
When the thing to be defined cannot be ascertained no 
definition. can be given". 


To this objection a hypothetical reply is given-even 
‘though creation etc are пої its characteristics, yet they 
may dspire tó be its definitions (temporary or accidental) 
just as the top of. the branch is the hypothetical definition 
of the moon, (When the moon is at the top of a branch). 
The definition no donbt is said to be abiding in Brahman 
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everlastingly. But it is not absolute Brahman that is meant 
to be the permanent resort; It is some lower Brahman 
like Shiva which can be the permaneat abode of these 
qualities (definitions). | 

This way of refuting the objection raised is discarded: 
For in the preceding sutra you have quoted one shruti 
and ought to have stuck to it. Then Brahman 
would have been defined according to it {qem AIFI) 
as "that for whose knowledge you approach Guru™ and 
not (яғтїет qq:). As here, in former suia also the 
shruti should consist of words gar farara which form the 
body of the sutra. Then the present sutra naturally is 
following it. There in the shruti, it is heard thut Brahman 
isthé cause of creation and itis but natural that if 
Brahman were the cause of création itshould be the topic of 
discussion. In the shruti (заг). Brahman is mentioned as 
the cause of creation. There, mere creation caunot be the 
topic of discussion. 

You find no argument put forth in the sutra which 
would help to form the definition. Merely the defini- 
tion ‘the cause of creation etc; is mentioned in the 
sutra; Thus the Purvapaksha that creation etc is Brah- 
man runs counter to the wording of the sutra.. But 
aceording to our interpretation, Purvapaksha purports to 
show that definition is not existing in Brahman and this 
is concurrent with sutra. If the definition does not 
refer to the thing defined, the definition cannot be the 
chief definition and then the meaning of the sutra wil! 
be its subordinate sense. The hypothetical or the definition 
by accident will be refuted later on. Many such refutations: 
may be guessed. | 
.  '[hat words like ‘eternal joy’ to be found. 
wentences describing ‘the Cause’ will be ultimate 
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‘to connote Shiva, isfound running counter to many 
evidences called forth їп his Bheshya. Besides in 
AAT AACA the [sutrakara himself refutes this shaiva 
system, These things are dealt with in Parataiva Pra- 
kashika and other works o! Gurupada (Vijayeendra). 


Now comes the question of interpretation of єтє 
for critical review Chandrika. The  Advaitin contends 
that by sapfa only three things (creation sustenance, and 
dissolution) are meant according to tke sbruti quoted 
(аат) But this shruti mentions the fourth (єбє afazifa) 
which isnot Pralaya for itis already referedto by 
qafa, but which is Moksha, Any other interpretation 
would add the fourth and defeat the contention of 
three... Other four are mentioned singly or collectively 
in shruties which enjoin enquiry of Brabman. There 
for wamfe means a collection of eight with creation 
and others. Nor it is reasonable to subsume, ‘control’ 
under the first three. For contro] is distinctly experienced. 
as different from the three. 


Raghavendra defines these terms to remove ambiquity 
and to bestow exactness ара clarily upon these terms. 
faata carat 38 яаї+:) impelling everyone into one's 
own activity is ‘control’ or Niyati, ya and agit. 
-(enligħtenment and obscuration) are clear and unequivocal 
in sense. зц or bondage is experience of pain and pleasure, 
And Moksha is the experience of eternal bliss. 


JRaghaveadra explains how Niyati is experienced: 
actly. ‘from creation etc. Destruction. has. birth or 
existence aud continuity. in existence. Still 
tinguished distincly from those two. 
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So also (fagfa:) continuity in existence comes into 
existence (birth) and goes out of existence (rer), Still 
it is different from (ит) and (ятчг). In the same 
manner fzurfg: and others have these three and yet differ- 
ent from them. (07 


(Here is an objection, In зен om gai, aeatfe 
refers to only first three and not to tbe last five. Then aer 
refers to the world as well as to the five (faa and others). 
Just as Brahman is the cause of the three things of the 
five. Thus Brahman is the cause of ұяңа and others. 
Then they need not be included in anria). 


‘This objection can be easily removed. For azq is the 
qualified. Substance and ент are qualities. And when 
these qualities, are referred to the substance then only 
the tbree (creation etc) are proved as belonging to the 
world; and control also as belonging to the world. Yet 
the relation between the world and, contro} and others, 
-is not specified. Therefore those five should be contrued 
with the substance эпт which is mentioned as aen 
in the sutra, as qualities, along with azarfe which are 
qualities, Hence these are included in cma. 


The same hit can be returned to the Advanitin who 
has raised this objection against the group of eight. 
Of the three included in senfa, qa aq may be referred 
to ает and its creation etc are mentioned Бу зең 
and then Brahman is proved to be the cause. of ww 
ог destruction. Then why should it be included in 
sema? In the same manner the inclusion of feqfq also 
in sea might be challenged. Chandrikakara — has 
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challenged only ww because some word like fef must 
be placed after qay to justify the use of afz in. the 
sutra according to the order of sequence. (sem, feerfer, 
and чат), 


Really speaking the sutra should be only seq эгет qa: 
for it is shorter by one word; and yet yields the desired 
meaning, But the use of the word ат. indicates that 
эт refers to only the substance or gui and it does 
not refer to the qualities like Niyati and others. So 


sutrakera has this very intention as dilated upon be. 
fore. 
1 


Again it is objected that only three, (creation etc) 
consistantly and fully referring to the whole of the 
world, asits qualities should have been mentioned, But 
not Jnana aud others: Because they are the characte- 
ristic qualities only of sentient. beings. For even in the 
system of.sidbanti the eternal line of demarcation be- 
tween Brahma and Jeevais not created. If it refers 
‘to creation alone thea Brahmen is not proved to be the 
cause of the sustenance of the whole world, Besides 
unnecessarily the reference of the pronoun aeg is rendered 
oarrow. 


Even then some doubt still Jurks behind. When these 
eight are accepted as dispensations of God, it is easily 
proved that knowledge and others, that inhere in the 
sentient beings, are caused by Brahman. Bat Jijnasa and 
others forming a part of Jagat also have Niyamana and 
others referring to Jijnasa and others are not necessarily 
understood as being related to Janma and others. 

But this objection too is easily ruled out. For the 
quality or property of a thing is found resorting to the 
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thing. Now rupa or form is a substance with reference to 
the property, Rapatva or formness; but itisa property 
with reference to a pot, for form inberes in the pot. So also 
Jijnasa and others, when they constitute a group of eight 
ате properties and are counted with Janma and others. 
But when they (Jijnasa aud others) are ‘brought under 
control, they constiiute the world and are referred to by aeq. 
lf the Advailin does not accept this flexible adjustment he 
t00 cannot explain how Brahma is the cause of == 
or destruction, 


In spite of all these adjustments it must be admitted 
thatibere is a uniform Causality when only three (sr 
fafa and ar), are meant by ағат, Brahman 
being the cause of the three of the world. Otherwise. 
Brahman is the cause or in some place, and.in others he is 
cause of aratfz and thus causality is varied, and dissimilar | 

This defect in causality is of little importance. For 
inspite of this diversity you can have a limited uniformity 
like the following. Ofthese eight those that are found 
applicable to tbe different constituents of the world, will 
have Brahman as their cause. This sort of limited unifor- 
mity is also recommended by meemansa, Raghavendra 
quotes the sixth Adbyaya and third pada of ‘Jaimini sutra’ 
aiaa safe: eng agar yatalaq; in this Adhikarane it is 
enjoined’ 21959 їн ЇЧ. Thess are subordinate 
acts of rites and there is the chief. Here the doubt is. 
whether one is eligible for the fruit by performing the 
chief rite after the successful completion оѓ аі] the subordi- 
nate rites A to Z or by performing the chief, ceremony 
having finished as many of the subordinate rites; as are 
possible for him. The objection side contends. that one 
is enjoined to perform Agnibotra, All subordinate ` acts 
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forming an aggregate are required to be performed in 
aggregate, Thus the chief rite swengthened by tbe perfor- 
mance of a]l subordinate acts will be eligible for the final 
fruit. A defective performance will affect ihe final 
eligibility. 

But the Sidhanta is different. Неге staa is prefixed 
with qraq. ofa is the туе gerund and as there is no 
other relation, it is causally related with the effort of 
performing yaga, When the cause is there the effect 
must happen. So the effort insist on performing the chief 
rie. But when some of the subordinate rites are пос 
performed, if the chief ceremony is not attended to, 
you are going against the statement of the performance, 
Hence the chief rite must be performed even though some of 
the subordinate rites are not attended to. In the same manner 
as many as are possible of the subordinate rites should be 
performed to get eligibility; Soof the eight some are not 
possible with things in the world. Brabman is the cause of 
as many of these eight as are possible with things in the 
world. Causality in this form is uniform though with 
each thing it varies. (qsomsst атат чач wate qur 
яш eru. ) 


If this be so, just as Brahman's causality for eight 
is adjusted and explained, he can be shown to be the 
cause of many more properties (like pieasure and pain 
in the case of sentient and growth and measurements 
in the case of insentient) which can be added to the 
list of eight. For causality сап be adjusted and explained. - 
in the above mentioned form. 

Vyasaraja removes this objection in three ways 
1) Concediug those properties in sentient and insentient 
only eight are chosen on the vi:tue that in all state. 
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ments that enjoin enquiry and in Skanda, Sutrakara 
himself states, tbat Brahman.is the cause of eight. 
2) The second reason is that for Moksha the aspirant 
should know Brahman to bethe cause of eight. and he’ 
is not enjoined to know more. 3) No doubt it is true 
that the causality of the first three is enough to prove 
innumerable and unlimited perfections in Brahman and 
to prove the categorical difference between Jeeva and 
Brahman but in order to realise Moksha^ the purposa 
of our enquiry, we must know him to be the dispen- 
ser of Moksha. This is not possible unless he is the 
author of our bondage which both are possible only 
through, knowledge and ignorance. Hence  Brahman 
should be known to be the cause of these four Now 
remains the property of ‘control’. It may be doubted 
that ignorance and knowledge work out automatically. 
bondage and release like light and darkness, and hence no 
necessity of Сод. But the very nature of things like light 
and darkness is fully under the control of God Hari. 
Hence (the first three, next four and the present fifth) 
eight dispensations are ascribed to Brahman. 


Now props up the question of many definitions of 
Brahman for consideration and justification. Acharya 
in his Anuvyakhyana presents the eight dispensations, 
in an uncompounded expression ( я: feafqew ЧЕГО 
faafa: amaai: This suggests that Acharya has taken 
recourse to this dissolved expression in order to suggest 
that of these eight, each one forms a logically sound 
définition of Brahma, 


But others argue that хайа does? not mention ззяе 


after each statement, that many definitions have got 
special purpose to serve in the course of knowledge. 
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Besides sutrakara hes used singular їп з їй his 
sutra. So these dispensations form a single definition 
collectively, 

This argument is not sound, Because such a coll- 
ective definition has nothing to exclude from the field of 
‘definition. There is some purpose why az gr is not repeated 
after each expression, Had it been repeated it would have 
created an illusion that each Brahman is mutually 
exclusive and different, according to their own interpre- 
tation. If they do not accept this principle then they 
prove aw am aag as forming each one a definition of 
Brabma. For here also after each word there is no 
Brahman, 

As for the singular of senrfè creating a notion of 
one definition comprising all dispensations, it is found 
that the rule is violated both positively and negatively. 
Negatively the rule is violated in q3 arama: art: 3 
For in this definition there is no singular (but plural); 
Yet there is a collective. definition. There is positive 
violation in ‘qeq зүнө. For though there is 
singular yet there is each опе а separate definition and 
no collective definition. ` 

Thus as there is nothing to be excluded from the 
definition, iet there be separate definitions. But again 
it is objected that in the sentence yn}: ad daqa (let 
the Gargas be fined a hundred golden .coins) though 
there is plural yet the fine is imposed collectively on 
the whole group of Gargas. То this as a counter in- 
stance {ят WFAA may be quoted i in which the result of 
the use of the sentence being wa, the fulfilment of 
sentence is sought with the satisfaction of each indi- 
vidual. 
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Therefore each one of the eight, constitutes a separate 
and independent definition of Brahman as ‘the cause 
of creation’ etc, then this ‘cause of creation’ forms 
the essential nature of Brahman and hence itis note 
definition comprising some accidental! property of Brahman; 
but an essential definition constituting Brahman's very 
essential nature. | 

Here Raghavendra comes to our helpand introduces 
the subject systematically. Advaitin contends that it is 
only an extrinsic definition (тахса) and not au in- 
trinsic definition (дет SAN) Now Tatasba comprises 
only an extraneous or accidental property associated 
with the thing defined. ‘* Being at the top of ‘tree’ '* is the 
extraneous quality of the moon and the definition re- 
feiring to this is only Tatastha Lakshana, while 'excel- 
lent splendour’ is essential nature of the moon. And the 
definition constituted by the essential nature is swarupa 
Lakshana. 

Advaitin contends that ‘Being the cause of creation. 
etc’, is Tatastha Lakshana and Styam, Jnanam, Anandam- 
each constitutes swarup Lakshana. Now what is the 
difference between these two kinds of definitions? Eight 
alternates of distinctions are offered. 1) One is found 
jn the thing defined while the second is not; 2) One has 
real property, while the other has unreal; 3) Lasting 
concurrently with a thing excluded by its Knowledge 
or not lasting; 4) Lasting concurrently with the thing 
defined or not; 5) Subsumed under the thing defined 
and not subsumed; 6) Unconditioned by or unrelated 
to some other thing or related to, or conditioned by. 
7) Having power of exclusion by its own merit or raising 
some other thing having power of exclusion. 8) A real 
or essential property or accidental attribute. 
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In the first alternative the Tatastba Lakshana is 
also easily claimed to be swarupa Lakshana;, for the 
accidental attributes like crow and others are in the 
house and causality in Brahman. And illusion being 
born of three causes (blemish, mental impression, and 
perceptual contact) this causality is in the illusion. 
Therefore these Tatastha Lakshana being in the : things 
defined rise to the status of swarup Lakshana. Again 
the definition of Tatastha that it is not foundin the 
thing defined extends to swarupa Lakshana also. Ananda 
end others. being essentially one with Brahman cannot 
reside in Brahman. 


Thus Vyasaraja exhaustively examines all the eight 
alternatives and exposes the hollowness of. the Tatastha 
Lakshana of Brahmaa. It is very interesting to follow 
the intellectual maze running but space and time being 
very limited, cannot but jeave mapy:such philosophical 
browsings. At last Vyasaraja summarises his arguments 
in three verses. In the system in which  Brahman is 
accepted as colourless and attributeless, the beginning 
of a sutra which offers the characteristic nature of 
Brahman cannot be justified. For a definition is defined. 
as. the essential characteristic of a thing. How can this 
fit in with an attributeless Brahman? 2) Besides a def- 
nition whether c<qeq or чеки is admitted to бе a distin- 
ction’ which distinguishes the thing defined from similar 
and dissimilar things. How can this be compatible 
with the Advaita System. 3) It does not become a serious 
and dignified shastra to offer, forthe establishment of 
an unreal distinction, а false definition, to one aspiring 
for Moksha. 
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теча ч сатыа 9 
Bhashya : 

By reasoning ‘others’ should not be inferred., 
(Because) only shastra or Vedas and others of 
that kind are the sources of knowing (Brahman). 

“For no one who does not know the vedas 
knows that perfect and all-knowing and all- 
creating, for the sake of Moksha.” . 

. “This Purusha (the creator. of the world) is 
to be known only through upanishads-” From 
such and other Struties (Brahman is known 
only through Vedas.) 

Inference or Anumana is not an independent 
instrument of knowledge (when unaided). For no 
where Anumana unaided by shruti proves any 
thing with certainty, nor any other instrument 
like Pratyksha can do also. 


Any other good instrument with the aid of 
shruti & smriti will rise to the status of Valid 
means (of knowledge). There is no doubt 
about it. Tarka, or Ratification is ‘inferring 
the import of a sentence taking into consid- 
ration the beginning and end of a composition. 
Unaided reasoning should be avoided. All this 
is found in Maha Kaurma. 

An unaided inference can operate any where 
to prove any thing. There itis not able to 
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cognise any thing without the help of Agama 
or Veda.-thus it is said in Varaha- 

(But things beyond five senses are not exist- 
ing at all. This atheistic. tenet is - refuted in 
. Moksha thus)Semen, humour, banyan seed, 
ghee, screening with smoke, revival of past life 
a magnet, the sun-stone, drinking of water absorp- 
tion of the dead body in the five elements, 
beseeching gods, inactivity coming after death. 
These are evidences sure- It is seen that 
austerities bear fruit. Rig, yajus, sama and 
Atharva, Bharat and Pancharatraka, and Mula. 
Ramayana constitute Shastra. Even that 
which follows this, is counted as shastra. But 
that which is different from this is mere mean- 
ingless composition and it is not shastra but a 
bad path.-thus in Skanda. 

In Mokshadharma he begins with Sankhya, 
yoga, veda and Aranya and then identifying 
Pancharatra with veda asserts the validity of 
pancharatras only, and shows that others represent 
different sense: | 


The compound arafa: is tobe dissolved 
as Bahu Vrihih and not aea: as Tatpurusha. 


Bhavadeepa 

Here the contextual connection is ‘inclusiveness. 
Brahman under enquiry is definedto prove that heis Vishnu, 
That definition is shown to be affected by the logical 
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flaw like undesirable extension. Нерсе this is included 
in shastra, Or the link is objectionary. Because here 
in tbe Purvapaksha an objection is raised against the 
Contents of the previous Adhikarana. 


‘Others’ in Bhashya,means ‘Other than Vishnu. 
Sutra mentions ‘shastra’ to be the source of knowledge 
which excludes as sources both inference and Pashupata 
Agama and others. For both of them are condemned 
‘as ‘iil assorted sources’. And Pratyaksha is uncalled 
for in this context, 


Anumana or inference that is referred to is:- The 
disputed is having a change; because it is a product, like 
a pot. Thus when the creator is proved, popular fame fixes 
him to be some god, like Rudra, The two shruties quoted 
“атаба? and, ёчге” prove the inference to be invalid- 
But the inference does not prove conclusively Vishnu 
to be the creator. This shows that the termination 
= (aTaTAT:) is used in the sense of ‘instrumental’. 
Therefore it is stated in Nyaya Vivarana- ugiat and 
TEA that this definition of Brahman is (az )common 
to Rudra and others, This qq is also interpreted as 
чат агянтїя afed anq. This causality can easily be proved 
to be even in Rudra and others. . 


The sutra affords a syllogism which when fully 
developed assumes this form: The authorship of creat- 
jon is not within the reach of inference; for it is known 
only through shastra as Dharma and Adharma. So 
Dharma is an. instance in which both sadhya and 
sadhana must be found. чї ят #89159: 99;: This defi- 
nition of Dharma itself proves that for Dharma the 
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only source of knowledge is shastra. Hetu is proved 
to be found there. As forsadhya aaa ame. it is 
proved by the very definition of Dharma, =ч: ag: 
añ Dharma in an entity warranted by an. injunctionary 


sentence, { Aafa аба тай gaz )and sey means 
Sut. The proof is the injunction and not an inference. 


Shastra comprises the four vedas and Smrities also 
that follow them. They all purport to mean Vishnu in 
the highest primary sense. though in the lowest primary 
sense they connote Dharma and other things. So you 
should not doubt tbe absence of qram gafara іа 
Dbarma the chosen instance. 


Raghavendra derives the word їчї. Now this word 


is used in the, amr "iqum: thus ut qria locative 
to: show purpose of getting Moksha. Even if Brahman 
were to be known through upanishad still inference. with 
the heip of Vedas stretches its hand to grasp the highest 
reality: yet it is not an independent and reliable instrument 
of knowledge to apprehend Brahman. 

In Bhasya ‘any other good instrument’ is explained as 
the Pratyaksha of Yashoda-Her vision of the whole unive, 
rse in the mouth of shri Krishna, When aided by shrutj 
this Pratyaksha rises to the status of highest proof. 


Now in thc Bhashya begins the refutation of atheistic 
theory. But it is objected that this topic has not context- 
ual connection with sutra. This wild diversion is not 
tolerated. i in sutra- -literature. f 


This objection is waved: by Stating that there is vital. 
connection between the: refutation of atheism and the 
sutra text. In'the Sutra shastra is said to be the means of 
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knowing imperceptible things. Tbe  atheistic positivist 
recognises only perception as instrument of knowledge to 
the exclusion of inference and verbal testimony, So the 
Bhasbya Kara proves the existence of things beyond senses 
and incidentaly the necessity of accepting inference and 
word as means of knowledge. Thus the validity of shastre 
that had been questioned is proved by this refutation, 
This refutation is not а disconnected diversion. 


Raghavendra perünently puts a note bere that this 
‘quotation is of no use tothe atheist himselt. But the 
followers will ind some light and hence it is quoted. 


When Anuman has no reliable validity, ‘when shastra 
alone is the’ reliable source of knowledge, of things 
beyond senses. Shastra may mean Pashupata and other 
sbastras which declare Rudra and others as the cause 
‘of creation, So Rudra and others at least share this 
status of being the cause with Vishnu, which may be 
adjusted by difference of time or place. ' Hence Vishnu 
‘is not the sole cause of creation. 


But shastra is stated to comprise Vedas and Smrities 
and puranas that are .faithfu] to the. original sources, 
‚80 Pashupata and other Agamas running contrary to 
‘these cannot claim the status of shastras. So Vishnu 
remains to bethe undisputed cause of creation warran- 
ted by the defined shastras. 


Here Bhashyakar quotes Mahabharat to corroborate 
the definition of shastra. Raghavendra gives the context 
to make the meaniog clear. Janamejaya asks whether 
:бапкћуа and yoga Pashuapata and Aranyaka propound 
„the same system of thought or different systems. То 
this Vaishampayara replies that the systems are differ- 
ent without doubt. Then he names the different sys- 
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.fematisers among whom he mentions Narayana who 
„personally recited the whole of Pancharatragama. Among 
all these systems of thought, the one propounded in 
“y this Agama stands supreme. Here ‘Among these systems’ 
< Means either with reference to one grovp consisting of 
sankhya, yoga, and Pashupata or to the group of Veda 
‘and Aranyaka. Otherwise ‘supreme among these’ does 
Dot fit im as it is superiority with reference to some. 
Again this Pancharaira is not mentioned before. But in 
the conclusion itis said to Бе the best among these 
instruments . of knowledge So Pancharatra must have 
been included and implied in. the’ first group.or in the 
‚ Second group. If inthe first, then Pancharatra will be 
pitted against Veda which is not reasonable. For a system 
“standing against Veda loses all validity andiclaim of an 
instrument; and hence caunot rise superiorío the veda 
So Pancharatra must have been included in the second 
Broup. 


This isa very subtle argument of interpretation- 
Suppose at the end, only the validity of. the veda had 
been asserted, Then there need be no necessity of the 
Panchahatra being valid. For Páncbaratra might have 
.been based no some thing other than veda, or though 
based on veda it might be invalid. Hence the, validity: 
‘of Pancharatra is asserted and then automatically the: , 
validity of veda is- proved as it is the basis of 
Pancharatra 

Raghavendra never stops till all the hidden impli- 
cations. are brought out. Inthe sutra grex gifüeang із 
used and it is explained in the Bhashya as area ufa: ят 
sm and Jayateertha makes it still more clear by explain- 
ing afr as яг. "Now Raghavendra reveals: the 
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meaningful significance and logical propriety of each of. 
the constituents of the expression. дүң means ол! 
‘cause’ and not ‘cause of knowledge’; but afta is adde 
as it is syntactically compatible with ‘cause’. D 

єп ЁТ canaot be dissolved as Tatpurüsba as- 
Brahman cannot be the cause of sharsta, Besides in. 
second sutra Brahman was stated to be ‘the cause of . 
creation; and now natually .an evidence in this respect E 
is expected and not its birth. С 
| Here агт is used as ‘means’ and not in abstract. у 
anaso therefore will mislead us: hence gw is used, | 
Thus Raghavendra continues this elucidation till the ^ 
full significance is revealed in all its richuess.. $ 


SHASTRAYONITWADHIKARANA 


Tattva Manjari : i 
Vishnu alone cannot be proved to Бе the causeof : 

creation. For Rudra and others also can be proved to be 
{һе cause of creation, In Anubhashya Acharya paraphrases 
arada by ятт: Vishnu is declared to be the : 
cause in Agama. Which is derived as sm яшҗ edd aay: j 
ofa: Re їчтї: Agamas consist of. vedas and works ; 
following vedas. | | 

= In Sudha itis derived differently.. One declared by 
Agama is Vishnu as all-doer and he is not to be inferred 
by reasoning. Rudra and others referred to by Pashupata 
are notasserted by Agama as derivéd before, Nor can 
Anumana prove it as it is beyond sense — 


Tantra Deepika : 
Really speaking it ought to be emrfaermq (But STE 


is substituted in the place of qa only to show that this 
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Xpression (greyaifacaiq takes into cognisance the smriti 
) which uses the word «rex which 
xcludes both Pashupata and Anuman. or inference. As 
hastra refers to Veda which is free from ‚апу defect, it 
oes not give ару scope to ax or wrong knowledge. 


ya-Muktavali : 


· Raghavendra shows his superb skill in the. art of. 
presentation in Nyaya Muktavali. This Adhikarana 
‘removes the donbt of over extension of the definition in 
< the previous sutra. Hence it is in the natural sequence of 
“the thought of the previous sutra. That the cause of 
Cereation is whether Vishnu or some опе elese-is the doubt. 
* That this causality may be extended to even others is Purva 
"paksha. For by inference even Shiva can be proved to be 

the cause of creation, Looking at a piece of product you 
‚ сап generally infer the producer. Then {һе shruti (arqufa 
Сия) denies the validity of. inferecc in such matters and 
establishes Visbuu as the cause of creation. Or on the 
"strength of Pashupatagama Shiva is inferred as the cause 
~of creation, he being Omniscient. His omniscience is 
"proved by Agama. Or by unaided Anuman one of everla- 
"sting knowledge, desire or wil) and effort might be inferred 

as the agent cause of creation. This agent is not accepted. 

"as Vishnu. Therefore Shiva, who is accepted as destroyer, 

can also be the agent cause, Shrutics being contradicted 

by the said inferences warrant Vishnu also to be the cause, 


The second Purvapaksba is that Shiva is the agent 
cause on the strength of Pashupatashastra оѓ undese- 
crated validity. Authorless Veda might prove Vishnu 
to be the cause which does not deprive Shiva of his 
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claim to be the cause аз both at different times and 
place might enjoy that privilege. | 

The result of these two kinds of objection proves 
that the sole dger-ship of all is never to be found. If 
it is limited doership of some then definition is over- 
extended to some undesirable things, 


. Now the sidbanta is that the first Purvapaksha is 
not valid because just аз taste and smell are beyond 
the reach of the eye, so also inferences of this type 
not based on vedas, cannct be valid in matters of world 
cause. Such baseless inferences can also prove a hare to 
be horned. So they are disqualified to prove any thing 
conclusively. Now in the second, the Shruti of undisputed 
validity which upholds the inference disproves the Validity 
of the Shivagama and inference based on this Agama is 
disqualified to prove any thing and hence Vishnu alone 
is the agent cause, of the world. Of these two Purva 
Pakshas one is bssed on  Bhashya and another on 


Anu Vyakkyana. 


Praksha, 

Chandrika also takes up the question of ‘thought- 
link’ between the previous Adhikarana and this Adhika- 
rana. Here the question is more comprehnsively and 
exhaustively treated. А co-ordinated statement referring 


‘to main works on this topic has been formed, 


Raghavendra suggests three types of links: 1) This 
Adhikarana has been started based on the previous. So 
the bas and the based is the Пак. 2) When the presen, 
is there the previous one stands proved: cause and effect 
is the link. 3) The previous statement is objected as 


over extensive and then the objection is waved. The. 


link is objectionary. The result is the remova! of over. 
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extension, Ya - Sudha: end: Tattvaprakashika there iş“ 
‘the reference to this-over extention: In Nyaya vivaranam’ 
Tika it is said-“‘overextensiog is apparent. Really speaking. 
world-causality; might be possible: еей in а ‘specially’ 
qualified. Jeeva апа hence. it is: not.heoessary to conceive 
àn extraordinary Being." Here. Purvapaksha is formed by 
. denying. the. uncomaion entity called: Vishnu: This may 
be considered as: another alternative ів framing” 
Purvapaksha,. 


It is. argued: in this Adbikarana that Sadagamas called: B 
Shastra is the means `of knowledge and not Anumana | 
nor- Doragamas: fso ‘there is Tautology, For as here, | 
there in Smrity ‘adbikardng also the Duraganias like sankbya | 
Pashupata apnd otbers’ are: -conderined, Many: attempts - 
tö remove this ti tology by. mentioning. differenee in the - 
contexts ete, have’ been shown to bé futile. 


Chandrikakara , tries to explain away this tautology in ^ 
four ways. First he bases the explanation on the sutra. In 
Smrityadhikarana, Purva 'Paksba і is raised depending upon 
Pashupata, Bandha apd Jaina. Sidhan!a is given depending 
upon .pancharatra-and Bharata.: Here.in this sutra Ри 
vapaksha- is. raised::depending: on-inferencé. and smriti ` 
and; : Sidhantra is stated. depending’: upon shastra or 
shruti and smriti: This. is..clearly. indicated-by the: word’ 
aeaf jn. that: sutra and за in: this sutra. | 


: Orin this sutra pürvapáksha 1s based * ‘On “inference - 
гапа sidhanta is declaréd by" ‘proving BC incapacity, But 
пете in that sutra purvapaksha: is raised depending Upon · 
һе shaivagatiias and: sidhanta is: declared by proving their : 
; invalidity. ; 


While: thas discussing: one of-ithese™ "alternatives, 
chandrikakara says that. herein .this-sutra'purvà pakilia 
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consists of the possibiliiy of others also sharing the 
causality of the world with Vishnu; while -sidhaptá 
limits it to Vishnu only: ` There purvapaksha declares. í 
impossibility of Vishnu being the cause of the world and 
Sidhanti asserts that Vishnu is the cause of the wortd. 


, In this context, Vishnu is referred to as the creator: 
of the whole world. Ви. to enable Shiva to share 
it ‘whole of the world* is the world to be-created only’ or^ 
Vishnu has, the capacity to create. (the. world.) Thus in 
Shruti Shiva is denied that right and in Agama, Vishnu is: 
denied ibat right. This is explained by accepting Meem- . | 
aüsic rule of igterpretation i- At the.end оѓ. the second: D 
Adhyaya. ` Tautology in the form of repetition. does not: : 
create a distinction between | two. ‘acts, they only: Create : | 
difference in the performence of holy acts. Thus in different ;: 
branches the holy rites with, different names, forms: eto; ате 
not counted as different, acts. ju unns cy 


So also their deprecation. of others amounts ‘to the - 
praise of the thing enjoined: Here also in the first sutra aq :. 
refers.to only tbat world. which. is to be: created-by Vishnu, ° 
Hence Vishnu is.the. creator of + a few of ‘the’ things and ' 
this limited definition. is: enqually applicable to Shiva 
Therefore. there, is. overextension:: of: the definition; Bul 
Vishnu і is the creator of. the. unrestricted. world, then. that. 7 
definition , is not applicable . to. any ‘ODE, -This is the ^ 
Sidhanta, But ‘there Vishnu. is, not the cause of ereation, 
Definition is not found. applicable. to angthing and hence 
it is affected with the defect of impossibilty.. - But Sidhanti.: - 
shows itis ‘the’ exclusive. definition of Vishnn. - 


Thus | -whenever à question of ` tautology arises, this 
is the method of removing it. Now we. shall discus? 


7130 


i Abe question of causality, whether it belongs to others 
“also or only to Vishnu., Iacidently whether this caus 
М ality is whithin the, reach of. inference or not is also 
-taken wp for dicussiop. 


: Depending upon inference: Purvapikiba was raised 

and Ativyapti ог. over €xtension "was shown. Many. 
objections were: raised against: inference, büt ай of them | 
"were over ridden. .Or inference based ‘on Agama would 
"enable him. to raise the- Pürvapaksha. At the end of 
along discussion Purvapakshakara arrives at а conclusion 
‚ «рас if the definition of- ‘Brahma is made to comprise 
: е agency of the whole: of creation,’ the deünition 
finds по such object to be defined. “If it comprises only 
1 the agemcy of creation: of a few things, then it is ext- 
, ended to apply to Shiva and others. | | 


Or a production’ leads us to the inference that there 
iis an egent of eternal resources of only, knowledge, will 
* and effort. But this agent is not Vishnu; for Vishnu is. 
‘accepted as one of infinite resources and perfections. 
ence Shiva is already: known’ as à" désuoyer and he 
ecomes. fit as an agent. of ‘creation, ` So. there is. over 
xtension of the definition’ of Brahman. This. Purvas.. 
aksha is based only on. inference, - mE 


Shidhanta bases - its. conclusion. on the incapacity of 
numana in apprehending - things "beyond senses like- 
rahmah and Dharma. Hence there is no over extension 
and the definition | of. Brahman, as the- agent. cause of 
[creation 4 ds logically. sound. 


I Here Raghavendra adds a ma note to introduce to 
"the. reader the relative values of. (inference ог) Rea- 
soning and Revelation in ascertaining the nature of 
‘the highest reality. Some one argues that it is not 


192 


‘proper оп the part of  Shidbanti to brush aside the 
claim of reasoning in .apprehending realy: For ne 
doubt in his system. Anumana ог reasonimg. cannot in- 
fer the agent of -creation; yet itis the indicator of 
the import. ‘There is no. certainty that -Shrutidhas. only 
one import, Just as Anumana infers many ‘agents..ie 
‘the stupendous work of: creation, so also-shruties. yield- 
ing different meanings connote different .agents in the 
work of creation, Therefore refutation' (of logic is.un- 
warranted and useless. Generally ‘speaking verbal state- 
ments have ‘one decisive-meaning, but exceptions like 
- the. desire of the speaker, ho doubt, entertain man» mean- 
ings of the sentences; Sidhanti sets ај these rules. of 
linguistics in order to prove the . manifold meanings: ‘he has 
"hit upon, capricious]y. admits many meanings on the 
Strength of yoga and Rudhi. Therefore he cannot avoid 
' many meanings to; ishruti, by adopting different stops and 
` splits in sentences. Therefore all causal statements in 
shruti have different imports implying different agents of 
creation, | 


The Shidhanti rejoins that. inferences not. . based - on 
‘either perception or shruti cannot prove. apyibin 
"'insensible things and hence they cannot provide: апу clue 
regarding the import of-shruu. Dry and baseless ‘inferences 
` cannot aspire to be the indicators of the import of shruti' 
which has irrevocably invalidated the inferences. of this 
type. fn Tattyaprakashika Jayateerth has clearly stated 
that reasoning has aplace in deciding the meaning of- 
statements in Upanishads, only .when they are aided by 
shruti. But independently inferences have no invariable 
validity when operating in the field of things beyond 
senses. m 


133 


'Shruties by nature are “unequivocal: in mening; ‘and 
they signify different meanings. only when warranted by 
„Other shruties. There is nothing capricious in vedic: expre- 
"ssions, and they conform to certain rules of interpretations. 
New splits and stops. too are warranted by Vedas. 


No evidence can be pruduced in favour of the concept 
of inany agents in the creation of the world. On the othes 
hand Vedas in and out of place ciy out at the top of their 
voice that there is one creator of the world, These apents 
if there are, whether depeodent or independent co-operate 
for the creation of this huge, unwieldy and stupendous 
universe. 


An except Hari are affected with defects like lack 
of freedom which are incompatible with independ- 
ent creatorship and other. extraordinary . attributes. . Yet 
some.one objects that, the Shruti propounding unity of 
agency has been affected adversely by the shruti expressing 
‘assumption of many forms’ proves clearly that unity. 
"here is not incompatible with diversity. Therefore Sidhanti 
also who finds pleasure in repudiating. the concept of 
absolute Brahman Without the touch of einperical existence, 
finds difficulty in explaining Ягататка feat and so twists 
E into removing "doubt ` regardibg difference of. ‘parts, 
“attributes, deeds, and’ forms of Vishnu. Hence hé too 
has to accept diversity. which does not affect unity, 


But this objection also. is pot- sound. Because such 
statements as. ‘Brahman 1 is only one without the ‘second’ 
categorically deny the existence of the second cause of 
creation, and: thereforé rüns countér to thé-siatemént of 
‚ the second cause.  Thisstátement of exclusive agency does 
 pottoleràie any existence оѓ" a' different’ cause’ ‘from it. 
‘Hence there is no possibility of many causés existing for 
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creation al one and the same time. Мог is there the poss- 
ibility: of one becoming many Just as in the shruti 
ae ятак faxa there is the support of the context as the 
difference on account of attributes and deeds is introduced 
there-in, there is no contextual] support for one becoming 
many ід the shruti пай атат asta: faaan.’ 


But one Karta or agent assuming many^forms in the 
shruti ӨҢ Т HATET- 15 nol contradicted, second agent 
in a agi Tus : is denied taking the particular names. 
Therefore the other objection also bereby is proved hollow. 
In the shruti ате :чтећа it is enjoined that each aspirant 
according to eligibility, should select different attributes 
fa Brahman for his upasana or meditation, So also in 
the causal statemeats the Shaiva aspirant may assume 
shiva to be the cause while the Vaishnava may assume 
Vishnu to be the cause. But in Atma reside those attributes 
which are assumed by the aspirant. While difference of 
agency is not a fact referred to in shruti. 


After’ all, Sbiva your cause of creation only a product: 
of beginningless Nescience of the respective aspirants and 
though perceived is ‘only ‘illusory as it is contradicted 
by many evidences. “Suppose you go and preach and 
persuade every one ‘that’ Shiva alone is the creaior and 
no one else,, Then even if different. presons follow your 
advice still there will not be any difference in the object 
of meditative worship. Hence по оре finds difference of 
agencies, їп the vedic statements of cosmological creations.. 


Again there is an objection. . Sidhanti in his system 
finds. difference of Avatstas of Rama-and Krishna stated. 
in е Puranas, and: reconciles. them whith onéness stating 
that it is merely the prototype of emperica} difference 
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based on popular ignorance. In the same manner the 
shruti stating one creator might be reconciled with manifold 
creators: propounded by systems that have teen long 
existing, each one pushing the claim of either Shiva or 
Vishnu. There is nothing unreal as before. © 


There cannot bé acounter-objection like the following 
(The Sidbanti in bis system propounds that words like яят 
and RIT connote bliss par excellence which is unlimited , 

in nature. But this unlimited nature of bliss is compatible 
with limiied nature. : Та the objection raised there is unreal. 
appearing as real and hence in the shrati expressing 
oneness of: agency also there is unreal appearing as г al 
which is undesirable. For, the objector contends that the 
Sidhanti in his : system propounds thar words like FAT  and^ 
Wünpconnote.bliss par excellence which is unlimited i іп" 
nature. "Yet the same "unlimited bliss means to evety ong” 
only as much of bliss as he can apprehend and feel - 
(limited). So аіѕо the shruti expressing oneness of agency ` 
may mean to Vaishnavas | and Shaivas different agents of 
creation. | 


То all this objection Raghavendra rejoins tbat the 
objection only had presumed.. non-exist.ng statements.cal- 
culated’ to invalidate the evidences presented, extracting - 
them out of contextual associations. For Bhuma and 
other words do not: signify limited bliss as unlimited in. 
nature, He winds. up. the. subject фу siating that other — 
ill adduced reasons аге, proved fallacious in Kamta. 
Kodhara by his most. respectable Gurupada. 


Raghavendra adds а note on the interpretation of the 
sutra area Afaa as given. ‘by. Advaitin, who. offers- a - 


different thought link (anfa) of this sutra- to the- previous 
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one. He contends that in the previous. sutra- we find a. 
Testatement- ( in айат gafa) of a cause (of creation): 
adduced by inference. Hence it is. not a. valid:evidence.. 
Qn this. conclusion the present sutra makes а remark-that»- 
the cause of. world.creauon. as Brabn-a is based on the. 
validity of shastras and not on the validity of inference. 

Hence the meanirg of the sutra runs.as follows :- 
Advaiti admits ‘that yoni means ‘the means of Knowledge,’ 
But этен is a Tatpürsha compound and^ nota Bahu. 
vievi compound as understocd by Shidhanti. For Tatpurash | 
isa more powefol compound {as one of its members із. 
pradhana or is main while Bahuvreehi has no members of 
its gompound . 88. main) than . Bahuvrevi (тетет баг. 
eere em. For sbastra is the source of knowledge - 
end that, зраўта is. valid Therefore the: definition. of. 
Brahman: is that һе is the cause of world: This interpre- - 
tation also implies. another interpretation that Brahman 
being. the yoni (Karta or agent) of shastra ог the vedas is . 
omniscient or all: Knowing. 

Now this argument is specious ах itis not warrented. 
by the text of the sutra. For the word Shastra in the 
sutra does not.oniy . exciude: inference but also: Dufagamas 
(evil-intentioned.shastras}, Bes. des . .Татритоѕћа: does not - 
help'us to prove that Brahman. is. ће. author of the vedas;: 
Hence to: conclude ominiscience.of : Brahman on the basis of 
this being the: author of the vedas., „18 as. ridiculous . as. 
proving that.the maosion is white | for. the. crow is: black. 
Therefore shidhanti runs.to Babuvrevi — 

Beside (the sutra) area ti Acar may be construed as 
‘sera rw so that sarta is sadbya, and, тез {йг 
is Hetu; Thus it is.not.necessary to шаке чену жт«9ї. (997) 
sadhya as:is:understood in the second. sutra, 
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Again the inference is as expressed in да ar, qarfa 
or is it some other. statement? In the former case there 
{з по question. of | contradiction ‘between. inference: and 
shastra or veda. For. inference only supports vedic statement 
and adds to the strength of its validity. . In the latter: case, 
there is ijo repetition and hence no ‘question | of. invalidity. 
of shruti. Hence there is the defect of over extension of the | 
definition and theg. what the Purvapakshin says stands valid. 


Besides many shruties.and smrities (апей warga: and 
others) clearly prove that -arent connotes Vishnu unequivo- 
cally. -And the shruti «тає бугн is: -composed of Atma 
meaninig . Vishnu, Thus -there аге no. instances- to 
prove that Shiva. is the only import. of shastras.- Hence 
the opponent cannot draw the conclusion in favour of 
Shiva. -Acharya in his ‘Anuvyakhyana also corroborates 
this view. .No doubt some shruuüesike' fa: qq. fare 
have ambiguous. swords . like “which mean Shiva; C Yet 
all such | words. ‘ultimate mean. Narayana According ` 

: шапуауа. Because they. сате. : 

used with expressions whicti invariably support the meaning 
of Vishiiu (Like чаят or-its $ynonyms) Е | 

AS for the. ‘other interpretation of Advaitin (Because | 

Brahman is tlie author -of veda therefore: he ds “all: knów- ' 
ing) it is. infested with шабу 4 defects and- hence itis: ‘conde. 
mned outright. , sues 


TATTU ЗАМА YADHIKARANA 
“ quameaunu / id 
Sutra : (Тһе import of all: the. shastras) i is 
only. that (Vishnu); -because-it is supported by all 
signs like ` ‘beginning’ and: pad i & which invariably 
signify ‘the import. 7" co 
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Bhashya : : ' 


Though apparently it is interpreted other- 
wise by the ignorant, others do not constitute the ` 
purport of the shastras; for aa in the Sutra 
means ‘exegetical mars, which determine. the 
purport ‘of the Shastra. 


lt is said in Brahat sambhita:~(sq#4) commen- 
cement, (sedg) conclusion (emm). repetition 
(agéat) novelty (==) fulfilment (аат) Jaudatory 
or deprecatory words or phrases aud (evafi) 
logical justification. These ате the marks whick 
determine the? ‘import ‘of the shastra " 


(Now the meaning of the whole; katra ásy When 
the whole. ofthe "shastra' 45: properly "explaiied ` 
according to all marks ofi interpretation ike Shruti: 
ling ‘etc, we ‘get ‘at ‘the’ purport of all shastra which С 
is Ута ‘only and not Rudra.’ “Shruti ordains 
all'actions to be ‘consecrated : to me. and ascribes, 
all rich. attributes to me. І ат declared to: have 
many. forms; Drinking. wine and other ‘things are: 
prohibjted because they ‘are ‘disliked ‘by ‘me.’ This 
secret meaning I alone know and no one else 
knows it” it is‘stated in Bhagavata.” 

Bhavadeepa : UU 
The thought link of this Adhikaratia is of the’ type of 
objection raised. on: the «conclusión: of ‘the previous 


Adhikarana. - For the Purvapakasha : ‘is: raised -on that. . 
‘Of others’ in Bhashya suggests that others (than, Nishou) 


: chaim causality: of the: universe, And here seme only’ ont 
belonging to- the opposite camp. is suggested. So Карһа- 
| vendra suggests that though many are there Claiming 
causality “of! the universe: against.- - Vishnu: БИИ 
they are to be refuted one by. one, Бог (пеат + ages 
fam: ахз scd) at a time you cgnnotengage yourself 
with many. in discussion. But you.can meet. One, objection 
at a time ; i “causality. of Nishnu . alone or “of, Shiva. -also, 
Ё. Vishnu: аіопе.ог of. Hiranya: garbh also’ Parvapaksba 
also: skould:: ibe framed: accordingly. Therefore aare - 
Singular in Teeka. Though. there ате many to. be çontro- 
_Nerted, yet, they need. пої, face them i in а, single Бош. 


Here the-topic to'be discussed is “The cause of world 
creation. tobe ascertained-by the shastras only”’. Is thecause: 
Vishnu or some one else ? This is the doubt.  The'carise 
„for doubt is. the support...of statements upholding; both 
;sides.. 4 ҮШ). ‘The. word JSamanyaya" in the Бов 
means. Ap. its. -instramenjal:. derivation, commencement 
and other things which determine the syntactical meaning 
SOT purport of a sentence, `i This Process must set aside not 
only-:shasiras like: Pashupata and. others, but also: the 
"apparent interpretation of tlievedas. For in Nyayavivarana 
itis stated that to-be called ‘propounded . Ла shastras' it 

must have:been propounded’i in-Pasbu| pata: shestra-and.others, 
"Aud ethérs:include/Saura, Hairenya garUha' and Shakteya 
‘as well-as- apparent: meaning: öf the -vedas.also. Accordingly 
in Bhashya; : Acharya.states “By the ignorant’ which-includes 
Pashupata: and:others which imply: apparent interpretations. | 
Or the word: їч. in ‘Bhashya in ‘its conjuctionary: capacity 
includes apparent meanings. Thus purvapaksha: is based 
on both the sources, This is "Raghávendrá's contribution 
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which brings about:consensus of opinion: ‘among different .. 
works of the same author (Bhashya and Nyayavivarana of : 
Acharya). He delves deep into the interpretations of ~ 
"words used. in the words of _Bhashya. But Raghavendra © 


dne ere esi). Therefore he throws the whole. | 
burden оп Chandrika. ^^ 

Now heres raised an Objection. What is the reason 
of discarding the claims of: others. İlke Rüdra, as the cause 


of creation propounded in the’ shastras, by simply’ stating 
: that they are the. interpretations. ;of the- ignorant laymen ?. 


- The answer to this’ ‘question is given by the word wary 


in the sutra. That is proved to be the cause’ ‘of creation 
which is warranted by. the shastras, Supported: by the canons ` 


_ of interpretations like commencement and conclusion and 


others.. o. ; 


But. sbastrás, being Rig, Y ajus, and. Athurva, ptopound 
only. Karma and they are not expected to deal with Brahman. 
: Hence the shastras cannot have the* purport of Brabman. 


Therefore Acharya.. án. his -Bhashya quotes. a. verse 
which.,means that though. spropounding - Karma, .:shastras 
consecrates it to Hari. Hence they all. eulogise: Hari's 
attributes only, when . they ‘enjoin certain - Karma to do. 
Why. they, prohibit certain others:? the prohibition -is there 
 ,bécause those аге. disliked. by: Him, This.is explained :more 
clearly. thus... Surapana-is- prohibited: because Suras are the 
-rich attributes of Hari.and their Pana.is ascribing them to ` 
oneself, Thus. ascribing to oneself the rich attributes.of 
. Hari is а grievous offense to Hari: and this is prohibited. 
Thus all vedic. statements. in the form of ordaining and 
.probibiting really. purport. 10 refer to Hari. 
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: ^; Shri Raghavendra winds up the whole discussion thus: 
Brahman, who is to be investigated,. is. defined as one 
"having..innumerable attributes. in the first.instance. In 
-order:to. prove it, Brahman іѕ:1ћеп defined ав the cause of 
+- Creation and.other things. But; to prove. him, the. sole: cause 
с "of creation. ре: should be-shown to-be the main. purport. of 
© all the shastras only by accepting The theory. that. Brahman 
is the chief primary sense of every word. Acharya in his 
Anuvyakhyana corroborates the same fact. 


Du Sil granting. that all canons of interpretations warrant 
г that Brahman. is the. primary. meanipg. Yet.it may "Be 
Е dn. some parts of vedas and not ip all parts. So Brabiman 
uU cannot, be claimed to be the chief import. of the whole of 
the vedas. This objection is not sound. For itis the nature 
of the vedas to be:uniform in. its import and significance, 
Self contradiction bas not entered into, the vedic compos. 
ition (frate). For Vedic Composition is uniform | ‘in 


meaning. 


Nyaya Maktavali : ыча 
.  Raghavendra puts the whole . of the ‘discussion ina 
compact, succinct and consistent, firm of formal logic. The 


| ‘one else The. purvapaksha is ; (hat shastras, as ‘their uenerat 
imp 2i "declüie ‘that Rudra and others can claim to be that 
cause. For Skaiva and. other Agamas being comment aries | 
of the vedas, ‘show that the vedas purport. to have Rudra 
as the cause of creation; because {heir . commentary Shiva- 
gama unequivocally declares Shiva to be the cause of crea: 
tion. ; For the purport of the. original is made more clear 
by. its commentary on it, :But the Shaivagamas ате proved, 
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invalid as Бе instfuments of knowledge. "This object 
cannot stánd-lofig; For it isagreed on all Бараз. асот 
inals or vedas: are valid ‘and commentaries: ор. 'such^v& 
originals; not TuBBing ’ contrary to other evidences: “do 
yequire "Other “'feasons to confirm "their validi 
‘Absence’ of: contradictions: fiom other sources is: implie 
by the statement. that- “Apprehension of © Brahman: сара 
bé reached: by reasoning"; : 


But still Pancharatragama and others show 5 Vakon 
e.the cause. : “Thus the import’ ofthe vedas: & 
be ascertained. This objection о can be waved by allotmen 


| Hence the exact import of the vedas c cannot be indu B 
This is the purvapaksha raised according tóc Nyaya 
Vivarana. HE i. 

"put there : is another purvapakeha ' “also, as raised dno 


Bhashya. Veda ‘and other ‘shastras propoünd Rudre and | 
others. as the.c ©. of creation, As there are not co 


P заре shaives үө а аз the e also 
h Statements | ‘are o “equal . 


meaning ‘oft 


jety. of. purvapaksha: En 
ddas: 'Canüot liave-à séitied 


Ото there is another : 
байпо бе contended’ bat: thé 
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import as. the” shaivagamas ‘are considered: invalid: For 
en in veda, Rudra is stated to be'the ‘cause‘of creation. 
epending.upon the apparent. meaning of. the vedas there 
only, one. purvapaksha.. . This: s. the. opinion. of Jayatee: 
ttha-as expressed. in Tatwwaprakasbika. . But the 
ative. is, for two Purva Pakshas as. expressed i in. 


— Ragháveadra ibus ‘combines all "shades of opinion for 
the review of tbe réaders. "But these are not contradictory Е 
#васй:о{һег, Тһеу;аге only complementary.of. each other. 
et. they. gre: all arrainged before tbe. bar. of judgement fos, 
> the assessment ‘of: vali on ‘They. only constitute; different 
* angles of.vision.while.i erpreting the Brahmasutras, When. 
> thus: understood... they ::enfold richness of. meaning | and 


i 


A Raghavendra brings them together with. this vie 


Now sidhanta reveals the real. meaning: of: the sutrase 
There are two > Раҹа, ‚рака; опе 15 ND Г 


 EXpress: shegist à or purport of: the: whdle of the work cannot 
be am elucidation of it: (Mere uncritical.apparent. meaning., 
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is only. the product; of. ignorance, and. hence. not competent: 
to lead. to. exact decision, . : : 


ar 


И "Beside а Commentary с сап arrive at ‘the central purport 


veda is'tó bé ascertained, ‘Instead -of dius 15084 | about: . 
мау, : why. not ec veda, directly . with the aid of 


conistrüed- аз: Чг. Frania г арац: iméansthe : 
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canons of interpretations like sqq and STG. ял 
means ‘these should. be applied . critically. examining their 
relative streagth. or signifying of the meaning.’ That which 
is the meoning in its primary connotation and which. is the 
| subject’ Or iuiport of the whole sentence after the applicat- 
| ion of these’ canons of interpretation’ observing the rule of 
priority: based. on the relative strength of sigüisfication, 
-isthe incontrovertible : and- irrefutable purport’ of the 
Авата.. Such, а purport, . critically - ‘examined and verified 
_is "Vishnu alone aad not any one else. Now aa is construed 


with. т also. and. means. that which i is. the; subject of the 


whole of; shastra. or, Agama, conveyed . by the highest 
primary process. of connotation, The Pashupata way of 
interpretation. or the apparent, meaning does not stand. This 
` severe test as it has not come through this critical process 
While Pancharatra follows the same marks of i interpretation 
-as are shówn'in the vedas while Pashupatas run counter to 
“vedic marks of interpretation. ‘Thus this critical: seüse of the 
.vedas in their ‘entirety. through. the process ‘of - ‘primary 
connotation, results in showing that Vishnu alone is. the 
cause of creation of the world, and wards off the possibility 
of over extension of the definition of Brahman ‘as the Main 
-source of all: dispensations of the world, 
Tantra deepika : t : 


There. is nothing new to be added to what has been 
already said. “about this ‘sutra. But the way of saying is 
different here. ` "In this Adhikarana, in ‘order to ward off 
‘over extension of the definition of Brabman, it is going to 
»be proved:t that Vishnu.alone: is-the. cause of world ‘creation 

as known. from the shastras, . ‘Properly . speaking; the cause 
of world creation as. known from, the shastras’’, Properly 
‘speaking the plural (чен: ) must be used, In its place 
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(aeaa) singular is used with reference to many canons 
"ef interpretations. For al those marks of meaning, 
without any conflict conjointly convey Vishnu as the one 
import of the shastras. ` 

. Another new point is raised еге; , “The word qq is 
"implied. in the sutra этең: (agaa) and. takes. а long 
jump like the leap. of the.frog and lands.in. this вита; ..So. 
there would have. been no necessity for expressing qq here 
(aaam). - But. there is: some purpose: to serve: qq 
; must be. construed | "with 9 and hence the necessity of ^ new 
„expression. Suppose there is no. qq expressed, "Then a 
"would be construed with. не and: ‘then: it would be 
anana or amaga Brahman’ is areata: Ја this const 
ruction the. possibility of Rudra’ also being the cause жатт. 
‘ented by the apparent meaning js not, denied. ‘So q must 


be used’ with T. ог 929. : And Vishnu will be the exclusive 
_сайзе of creation, "No doubt. there is зға; But its purpose 
of use is exhausted immediately.it connotes 3qx« and other 
canons of interpretation, : 
` Prakasha > : 
 Chandrikakara lays out the plan of. discussion: in this 
Adhikarana. The follhwing are the points at issue raised 
on the decisions arrived at in the previous Adhikarana. 
/3) Whether others also are known to be tbe cause of 
creation from е . source . of shastras or Vishnu alone 
is known to Бе the cause of | -creation - from ihe 
.shastras. 2) For this. purpose: "whetber the.purport of the 
-~ vedas. is to Бе arrived at by the aid of Shaiva and other 
:Agamasor by the aid of the canons of interpretation like 
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sqm and others, 3) And for this purpose whether it is. 
‘possible to settle-the scale of relative. Strength of the canons 
of interpretation or not. . 


Raghavendra: adds an: explanatory note to this plan” 
of discussion. Shastra ‘means all ‘the’ vedas’. and the works > 
that follow the purport of the vedas: “But here the- works ` 
that foltow the vedas are to Бе shown separately.’ Hence 
the word аз. is-used-in -the ‘sense of ат; If Shaiva-and : 
other such Agamas decide: the: purport of the vedas, then ^ 
‘others only’ would be determined a& tbe cause of creation ^ 
and not ‘even others’. Then what. is the use of ‘even’ in the > 
first allernative:?: Hence Shaivadi means Shaiva, Hairanyá 
Garbha, Sankhya;: Saura апа Pancharatra,. which includes 
Vishnu also among the claimants. E Un 


-in the third. issue if the scale of Telative strength of 
the. canons: of interpretation: cannot: be established; shen 
the import. of: the. veda cannot: bé decided by their. applicat- : 
ion, then . Shaiva:: and. Pancharatra : Agamas: would run to ^ 
decide the import of. the vedas, and ‘even others! would be^ 
the claimants -as the result. of Purvapaksha. | When. such `` 
scale of relative strength: of thé-canons of. intérpretation сав 
be established, then they alone can decide the import which 
is Vishou alone is the. cause of ( creation, 


This discussion is based оп the method of Purva 
Paksha as represented in Nyaya Vivarana, But the discuss. . 
‘ion based on the method of Purvapaksha as represented: in... 
Bhashya is like the following. . After. the ‘first issue, for 
that pürpose whether the apparent meaning of: the vedas 
should be accepted от the resultant decision coming after a 
consideration: of. wbat- bas. come before апа. what bas 
come after: it shonld.be Accepted. ‘This.is the:second- issue, 
The third issue is that whether where the appareat meaning 


148 


is given up, the real and uncontradicted meaning of the 
vedas is revealed or not. 


If then two different sets of objections are to be refuted 
in this Adhikarana, it will have two subjects. But this i$ 
not a sound objection. For the Sidhanata while setting 
aside these objections, sticks to one view point, that: 
decision of the ultimate meaning of the vedas is arrived at- 
by the application of. canons of interpretation like доз. 
and эчт. But this will not. create any division in: 
Adhikarana. That is how the topic has been-discussed in 
Sudha. But According to Tika (Tattva prakashika) Agama 
along with apparant meaning is to be taken ав оле alter- 
native, Hence there is only one refutation and there is no 
scope even for doubt of the Adhikarana being divided . 
into two subjects. 


. This is the way: Raghavendra analyses, and explains, 
what has been said.in the original. He brings all the 
references to bear upon the text to prepare an enlightening 
back ground against which the: subject matter is made to. 
stand in clear.demarkations. What a vast world of mean- 
ing is hidden behind the statements in the original, he 
Shows in his gloss on the text. His explanations are not 
dead verbose, but living sparks of truth that are thrown 
out, from the dark pits. 


. We sbal!.choose another spot. where. Raghavendra 
shows his skill of: exposition. Purvapakshakara tries to 
make holes in the. fortifications of the. ‘sidhanti. The canons 
of interpretations are not, he contends, infallible . instru- 
ments of fishing out purport from the vedas. The purva- 
pakshin explains his position thus, 


“Prajapati took a horse to varuna — he gave that horse 
'to varuna and took the disease of dropsy from him." At 
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“She beginning as it is said egamfa: тлее, there is efts 
for arg: or donor. ята: SUD яїт&т—. At the end. 
there is gfss for the receiver. Thus we find one source like 
coe is found set against an other source чег. One. 
‘cannot contradict the other as both are of equal strength, 

_when no other evidence goes to the side of one of these. - 
“two and upsets the balance. No doubt ‘the commence-. 
.ment has no contradictor yet born to him and hence: 
- naturally is superior in strength to ‘conclusion’ yet in 
гсегіаіп other contexts the conclusion’ is dubbed. with. | 
Superior strength. When seda or interruption comes it i$ .: 
: the last that is stronger then the first. This discussed in 
"Meemansa sutras in the VI Adhyaya “Sth рада” end 18th 
Adhikarana, qatar qidder yaaa. 


` 


3 Raghavendra supplies all ellipses and explains the. 
“Sutra. Thus, the context is, first there is eda or interrup- 
Пой from sarar and then from’ sgat. Then: the doubt 
arises: should there be atonement to expiate the first fault - 
-of Udgata or that of Pratiharta ? Raghavendra - explains 
‘the implications of this doubt and its removal. The saerifi- ` 
:čial priests would move in Pratassavana out of the sarificial 
mandap, There they must move jn file one behind the other’ 
-like -the row of ants. While moving tbus in file, one 
“bebiad, should hoid. the end of the dhoti. of the one in 
front whichis. tucked in the waist-band. behind, of the 
zone going before. While thus going if by illuck the Prati- 
“harta allows the end tucked in.the waist band of the one in 
‘front then in that very. sacrifice he must part with all. If. 
‘Udgata commits this. fault. he must finish the sacrifice 
-begun, without ; giving Daxina and perform a. new One, as 
'expiation. for this fault, and finish it by paying the same 
.Daxina. 


150 


When these two faults follow in succession in the same: 


performance should the atonement be equal to the first 


fault or to-the last fault or should it be optional ? Then : 
-Sidhanta follows that the- former is not so powerful as то 
set aside the latter Apachada (lapse) is and atonement is | 
Now the knowledge of the first atonement is not 


qfaw. 


able to hinder the origination of the knowledge of. the last . 


atonement. 


-Because shastra recognises its origination and | 


is endorsed by experience. But the knowledge of the last. 
atonement is being originated | by contradicting the know- . 
ledge of the first atonement. Therefore itis proved that . 


the knowledge of the first atonement is false. But thé - 


“knowledge of the last atonement stands uncontradicted, 
We should not go to the length of ` saying that the knowledge 
of the last-atonement is being contradicted by the contrary 


knowledge of the first .atonen епт. For had it been. so the. ; 
knowledge of. the last atonement would not have risen... 
Therefore ihe knowledge of the: first. (ог. upákrama) ` ів - 
proved weak and is contradicted by the knowledge of tbe ` 
last atonement (upasambaera). - ‘Hence it.is proved: tiat 
atonement for the last lapse should be: udertaken, | in pre |. 


ference to the first lapse- 


“Tt is the ' Purvapakshakara who has addoed- these "i 
arguments to prove i the incapacity of üpakarama and others ·: 


to settle the. import ofa passage. Now ‘he proved. Upsam- 


hara to be more powerful. than upákrama. Next he $hows us 
that in. certain Other contexts ` "upakrama is held moré . 
powerful than: upasamhara. Hence they are not reliable E 


guides t to reach the import of a: passage. 


He shows that: context "in: which upakarama is found . à 
more powerful. Jt is heard ір saiffesta печу that "sed о] 


жапай SOT: AAT 3919 учн”. Now does this sìa 
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or'loudiness' belong to the hymns. ог to the veda? In 
the enjoining statements like ‘gua. waag acy and 
others which mean Mantra or hymns, are used; and hence 
loudliness belong to Mantrass Then Adhvaryus recite 
hymns from yajurveda; these also being Richas or hymns 
must be recited. louldy; and not as enjoined : SH or ‘in a 
low voice.’ But this objection is not sound. For зна: du 
[ds upakrama. aud Seq "SUNT. is upasamhara. Upákrama is 
more powerful because it “has ло coatradiciting agent yet 
born for it. · So upasambára i is to be led by Upakrama. and. 
to be. adjusted (о the needs of.upakrama. Now in Upa- 
krama. the word veda: is used. and. therefore. loudliness:etc 
» belongs to the veda and not. to Mantra. , , So Richa in the 
| injunction means, “Veda ‘and not Mantra.” “Hence Richas 
: born of Yajurveda must’ be recited in low tone. Thus 
> wpakrama ‘supersedes upasambara. Purvapakshi thus 
A -сопїёайз. that there” is “no settled scale of strength: among 
їе canons: of: interpretation: “Therefore: they cannot lead 
; us to a precise purport ofa passage. 


| So. the. ‘Pury j akshee contends. that . it is only. the 
Agama. that can help. us find. out. the import. 


‘Or Putvgpaksha i is raised on the apparent meaning of 
the vedas às is done in. Bhashya.- ;Rüdra ара others. seem 
to be the cause of creation from the uncontradicted apparent 
meaning of the shastras. Other. sources than. shastra cannot 
dabble in this supersensuous subject. Any other instrument 
(han shastra can neither ; prove nor disprove: transcendental 
topics. But shastra itself . denying the claim of. Rudra. oF 
promoting ithe claim of Vishnu, cannot contradict... the 
* claim of Rudra. . For. these - аге. shastras that promote. the 
* claim of Rudra and deny. the claim of Vishny»: And this 
> goes against the cult of Vishnu being . the sole cause But 
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even from the Purva Pakshi point of view, he has ‘estab 
-ished only Rudra's claim; and Vishnu's claim has remaine 
undisputed. 


 Purvapakshi contends that his intention was to break 
the monopoly of Vishnu's claim and that is achieved. Buth: 
can-share this honour of being the cause of creation at. 
different periods of time each, without affecting the claims: 
of the other. For when one is the ёаоѕе the otber is not. 
the cause. Thus when partial contradiction will meet Ше: 
“situation why go in for out right contradiction ? Meeman. : 


$aka favours this reconciliatory spirit. 


In both. cases of Purvapuksha the result is that if: 
Vishnu alone is argued to be the sole cause of creation, 
then there is afufz іа inference. For it is argued that: 
Vishnu alone is the cause because the shastras declare him . 
-to beso. As-those shastras which declare Rudra-to.be the | 
cause, а part of hetu is. пої (о be found in the Paksha : 
Vishnu. Hence there is partial Ashidhi. If on the other ` 


hand; the hetu is ‘some shastras declare him to be the | 
cause’, this is found in Rudra and others’ while they are · 
-not the sole. cause. · Hence there is дб or violation of ` 
the: rule of concomitance-Where there is Hetu there is : 


Sadbya- 


It is already stated that the first Purvapaksha is ment- E 


ioned in Nayaya Vivarana. While the:second is advocated , 
as Рогуарак»ћа їп Вһазуа. ` Therefore we read in Sudha- : 
к apprelíending the import of shastra neither the : 


‘apparent meaning ‘nor the commentator's elucidation · 
(Agama) is (the Jing): he!pful -aid’,: While in Teeka ог : 


Tattva Prakashika itis argued that ‘in Nyaya Vivarana’ 
 (Paslupata- shastra..and others) -And -офегѕ include 


*apparent meening' also; While in Bhashya ‘Apparent ; 
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^ meaning: also joclndes. Арата. . Thus only -one combined 
*.and. co- -ordinated , Purvapaksba that Agama aided with app- 
* arent meaning is iccepted .as. the source of the import of. the 
я shastras which ‘declare Rudra. and others. to.be the cause., 


* When thus: the Pürvapakshin is ‘entrenched: péhind 
logical fortifications, ' Shidhantin " proceeds ^ with: steady 
-steps to demolish those fortifications, with logical; ‘missiles. 

The sidbaoti ` ‘plumibs the dépth ‘of thé problem and 
tellsüs that it is the canons. of’ interprétation ' whith 
semantically and’ ‘syntactically: join the sentence to" its. 
purport These cánons are the’ main: instrüments or aids 
(aasa) t to convey the: purport: of a sentence which ig 


гасе. meaning 
эш Бе beset with contradictions len vid tes the @ 


“Now sidhant iritically reviews. the. opposition of the 
Purva Pakshin to these: ‘canons of: “interpretation: “He bad 
eriticised: hat these‘aids: :*have:no-. ‘seltted-course:of ^ opera: 
tony hence-he had: adduced: that ‘they cannot ‘be relied: ‘upon 
jn the: interpretatio of the ‘passage. Sutrakara Tias given 
a- hint (Sam: wu) "by: wliich hé ‘means: that these: aids 
uüscrütínised aud: ‘unverified ‘cannot ер us in "the correct 
interpretation of the passage; But serutinisedand applied 
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properly these would not cause misconception, and tnisc 
struction (г). We must take iuto consideration “е 

one's natural strength and natural'weakness. Suppose ¢ 
aid like gqsq- runs, counter tó sqagrt, then think of th 

scale of relative strength. Then think if cach one has ап: 

opportunity. of fulfilling itself im another way.. . So when: 

one is set against another, this consideration of having opp- 

ortunity (атат) OT of having. no opportunity (frasar) 

takes place; and one having opportunity will be refuted by.’ 

one superior in strength, having .no opportunity. Thus: 

' the import rises up from this conflict asa way out if it. is ` 
properly directed by rules like these. _ : 

Of these seven alds to comprehension опе: ог the other ^ 

will do, to ascertain the import and if all the seven аге. 

there, not that no import is recognised; all together aid : 

the interpretation, Now each one is examined in is T 

operation of ` interprétation.. Much has been said about Ё 

upakrama and. upsamhera. So Now Abhyasa is taken up: 


for consideration, Abhyasa i 15 tautology or repetition. . dU 
plays an important part in bringing out the import of the $ 
passage. When the meaning becomes difficult to compre- E 
hend and‘is-tainted’ with a sense of impossibitity, easily 
опе is led to believe that the’ Passage is purporiless; to 
remove this doübt there is repetition, with purpose. But 
Tautology is conside:ed a compositional defect. Yes, when 
‘it has по purpose to serve as the following- to express 
solemnly some sworn oath, ло: conclude. again wha: has 
been begun and interrupted by some useful diversion, , and. 
to say some thing. more or with greater stress - really 
Repetition falls low to the level of a flaw in composition, 
for repetition. lets..us know only what 15 already known. 
This Abhyasa has.been defined as 'arsgsre заза: 
ETDICR Repeajing.the.same thing in the same form.” - 


X Sx. 1 5 5 


B Now begins the discussion of Apurváta - (Novelty or 
oinething extra- ordinary) in the passage’ ‘which determines 
He'purport of the passage. Apurvata’ was considered by 
‘Purva Pakshi to be something which is not apprehended 
y. auy other instrument. of knowledge. But such new 
velty is'not to be found in veda or shruti. Hence veda 
annot be agaid to understand Omhiscience of God. 
M “Because, the subject matter of veda, is apprehended,” by 
- Smriti depending upon shruti, by inference which by the 
у feisan of ай] doership (aiaia) concludes: all-knowership, 
Н and by Perception which perceives the reality of the world 
; and the differetice between God and Jeeva. Hence veda is 
F not Apurya. and not an instrument of purport. 


^s Therefore, the definition of Apurva is modified : so as 
Р to » avoid the difficulties of this type. We want to define the 
agaat ofa sentence which settles the purport of a passage, 


ande agada quem атата fafaa e ачат 
HE IRE агг "Apurvata is that: something which: cannot 


be apprehended, y апу. other instrument: ef knowledge 
which is not dependent on this” ‘something® .and, "which is 
calculated to remove the i ignorance оға man to whom this 
something is addressed; This "amendéd definition ог 
А purvata does пої land'us into logical fallacies. Now veda 
still ietains its Apurvata. -For veda i$ aa exclusive i instrument 
“Of Knowledge * to ‘apprehend ` ‘such things 45 Dharma and 
Adharna the all-knowing: nature of God. The opponent ‘had 
objecied (bat this holy instrument. losés its Apürvata because 
gs and эт are known by sriti and' all-knowing nature 
of God can be inferred by ir ference. But according . to the 
new ‘qualification, ‘that instrument by which we. ‘know these 
should not be dependent upon veda. But both smriti and 
inference depend upon ‘veda. Hence veda is still Apurva. 
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. Yet God perceives these things (Dharma and. Adharma) E 
independent. of veda... Still veda is. „not. addressed. to God ` 
to remove his. jgnorance,. and God’ s knowledge. in по жа 
affects tbe ignorance ої. man. _ Hence vedas: retain. th 
Apurvata intact. _. | | 
.  Againa question arises, Vedic.. statement Tuns- “рге * 
is.a specific remedy against cold " It is accepted ; asa mere 
repetition of our.own experience. (Pratyaksha!;. andi is. not 
an Apurva-or new instrument of. knowledge... En It. should 
be accepted: as: Apurva.., But before. it is. experienced if, one 
reads from. veda bat | cold, is removed. from fire and as it 
‘is known by. ac al experience i S ‘vedic Statement. is not 
Apurvà. ` Because hough not. yet experienced it is fit to be 
experienced; dnd сар be apprebended. Hence such ‘vedic 
Statements: which only ‘state what we can ‘know and under- 


stand’ fromi expérience. cánnot- be iconsideréd as apurva or 
exclusive- instrument of -knowledge. Therefore in. the 


definitioa there: isang and not ачаа. 7 
. Тре Shidhanti-quotes the consent of Meemansa. . -In- 
the fourth Adhyaya, II pada in the.26th sutra. (1th Adbik- 
arana), ARERR, EJAT) we read. such Statements as 
{чёп {т (They. pound the . paddy).. Неге. the. question 18 
whether this,.statement. is an injunction or is it merely а 
repetition of. what has. „been. Slate a. The objection ; side. 


24 objection. side. is set, саве by. stating 
he] husk сап, be: achieved evén by: the use 
| f  husklessness 
ein- order to 


discüssion. ^ —— 
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na, it must ae either ачааг fafü 
- : ft Pounding aagana i$ toy 
. Apurva; For. it is fit to be apprehended by Prat: 'aksha aided 
by positive апі pegative concomitance, not dependent upon 
this part of veda.. So the injunction ends in an exclusive 
sule-thar you -should busk, the paddy. by: pounding & alone 
and. not.by.any means. . - This,is qfeaenfafur. eel 


^Thüs in the: body of the: definition of agar’ it 18 essen: 


tial (o: change aria знаеа. to атаах матете ^ (from, 
‘thar ‘which i iš поёаррту chendes by aboiher iüstrument'y 1 to 


there. is. ‘neither -— Ts faafaa. But. ‘rein’ also 
Siggests. ‘an ass'- asit is: “equally: applicable | to, dt. Hence 
the . Mantra: epjoins::exclusiveness.. qfsser; discards. an 
ass: and accepts zonly::a horses <This: is фса faga. 
"The Ling being very:slow. in?process: does. not apprehend. 
because. Eing-only. operates. through. shrutis: -: Even. before 
apprebension, the Brabmana begins to. operate... 


"sur iBiére! 


ап objection [3 ‘the: "piesent: forination of. 


j 
might not: bé ] 


Боғ the sta 
like x us who 3 


the Karma is mentionéd in ‘another Biahmana of a different 


. 158 


shakha which is not dependent. upon the first Brahimana 
Mantra. Se the devata is fit to be understood by this 
second Brahmana mantra. Hence this second Brahmana 
mantra will not be counted. as an Apürva instrument of 
knowledge. 


To this objection the reply is thatinthé context 
of zxiquiaig it is stated "gerat; amepeqre:—— sepa: wafa 
Here the- word. знат should be studied... The doubt is 
whether this: word means. some. Karma or some: quality. 
It is found that it. is neitber the enjoining. of Кагта пог 
Guna; If it. enjoins many. Gunas like substance ‚апа deity, 
then the unity of the sentence is disintegrated. Then it 
means that merely a religious nte. with the substance of 
36519919 and named Agneyaka is ` 'enjoined. But in this 
there is no mention. of a deity, So Agneya alone enjoins 
deity also. 56 the. statement énjoins a ‘qualified Karma, 
Subject to this many qualities are enjoined as an implication 
of it. Thus there is no ‘disintegration of statement. "So 
this statement enjoins qualities. Now inorder to make 
the second’ Brabmana mantra: "dependent on the -frst the 
karma that is enjoined is supplied -with :а deity. from this 
mantra Hence this Mantra also is Apurva- 

"Now in the~statement ASTEI- safa (eight pots аге 
necessary) there is no mention of human effor 
Mantra. is essential for. its operation — Even. ifiit is hece- 
ssary, t the operation is limited. to only Purod Sha, which 
ів not connected w.th any Mantra. mentioning . Deity, 
Then in order to achieve | connection with Devata. Mantra 
enjoins Karma as associated with. substance and deity. 
This mantra meaning `О©еуага is “connecied with the other 
Mantra “afterwards. Now this mantra is dependent on 
the first Brahmana- and hence it is Apurva. ` But. Mantra” 
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itself in respect of Brahmana is not a source of the know- 
ledge and Brabmana is not dependent on it while conveying 
deity and other things. Hence Mantra in respect of deity 
etc; is not Apurva. lt -is Apurva when it conveys the 
supremacy and other qualities of the deity which аге 
not conveyed by Brahmana,. not dependent on the 
Mantra. 


‘This subtle discussion continues establishing Apur- 
vata to vedic statements in conformity with the defiai-. 
tion of Apurvata . and refusing. 1t when the.. context does 
not satisfy the definition. . Tiit at last chandr'kakara 
comes .to -. discuss: Apurvata_ in. а very. . Critical con- 
text. fand qd ds а. bympal statement ; which declares the 


reality of ..the :world:;,: But this. hymn or Rich has ano 
purport in ће statement of.this reality. For this fasd ЧЕЛ 
has опо qatar at all. This’ védic sairement is addressed 
to men like ‘us with à View to remove our. ignorance 
of the world— reality and our perception not depend- 
ent on this hymn. can perceive world reality. There- 
fore. the hymn. loses its. Apurvata, 


But: this “objection. i$ easily ‘waved. For, as Ragbar- 
vendra says, our Praiyaksha cogoises the reality of tbe 
pot and рал, yet it cannot cognise the reality of Swarga 
and Naraka (which’ form apart of the universe).as they 
ате beyond thé séach of the^senses;/ Aund'in that respect 
“Man's ignorance-rfemains upálfected.: Even in respect of 
‘perceptible pot ^and'pan the -apprehension hindered 
‘by the difference of' views-of the’ opposer is spoiled by 
throttling doubts · and’ ‘suspected: - of - javalidity, loses 
all power of enlighiening determination. So'perceptioù 
| cannot comprehend the whole. of . the: reality. Hence. 
{вне is- nota repetition оѓ what the perception, has 
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apprehended. So the hymnis Apurva or. retains the 
quality. of. a. brand. new instrument of knowledge of reali: 
ty -of tbe - world, ( FARTART )... 9 

‘To’ special aspirants,’ Ragbavendra's —éontention is 
that even when Apurvata is not admitted regarding the 
hymn (fasdac) it conveys some purport: because it has 
another siga-or mark of purport namely phala or pur-, 
posefulness. Then. ‘phala .and other, ‘marks: of purport 
are explained. qup Mot 


Then’ Chandrikakera comes back "discuss the 
relative strength ‘of 'üpakrama and apssambara, Thé 
point has already been’ thrashed. Recapitulating ` ‘what 
has already been said; "Upákarama or beginning: is ‘strong, 
because no “rival compeer- contesting, : the Validity : p 
not yét appearéd. ‘Yetin the: context of “Apacheda. ` 

je the end that is ‘more. -nportant | than the opakrama 
in. deciding -the . -isiport. . Hence how to settle ней relat 
іуе -51тепріЬ or importanee, is a question. - 


Chandrikákára now ‘settles . the point’ zat issue. First 
there must be one context, ^Aüd upakrama has ‘already 
impressed. its” meaning. upon. the mind. Then; the: last 
end, if it. treats,:the same. subject, is: аз. it мете. ап:е!џ- 
cidation of the beginning... There might. be, Some. differ- 
ence..1n the.mode or : tendency. .yet.they . cannot ', be. cates 
'gorically : different. and. opposite 1л : meaning.: Then the 
end .is .1he. elucidation.. of. the beginning. | This; is found 
inday business... At, the. beginning. one, asked, to 
bring the..goat .and.at, ће. ,end the, she goat. is asked до 
be brought; So, the. ead.is.an, explanation, of, the. begion- 
ing.: : epus p 


“In vedic’ parlance алво ‘this sime {ше њаё good. 
‘AS an instance here “the” first use Of the" word 'cloth' 
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is explained by the end where the general word ‘cloth’ 
js specified into ‘Silken’. But. Raghavendra gives the 
very background of this specification of a general 
statement. UC | | 


In the first Adhyaya, fourth. pada and penultimate 
sutra (dày aaa чт) it is stated that in doubt- 
fal cases, it is ‘the ultimate. part of the Sentence. that 
settles the meaning. The mud mixed. particles (ağu: ) 
are to be anointed, Ghee and oil and many other things 
are the means of anointment, - "Now should we anoint 
them with any Опе of these or particularly with ghee? 
The enjoinment i$ to anoint it im general. But execu- 
tion of the enjoinment always needs specification of the 
general statement. A. whimsical hitting of one of ‘the 
many is not an intelligent course and hence it. is not 
followed by the wise. Hence the wise `до not: discard 
the hints near at band. At. the end ghee is made- most 
off (8st ud). and hence guided ‘by this. specific · hint 
we land upon ghee. and. choose it as the specific means 
of anointment, - 

Thus. itis the upasamhara that settles the import 
of a passage, it being: the exposition. of the’ upakrama. 
But this concession. lands . us..On. à very treacherous 
ground. For the. vedas then. might have to be. interpreted 
“in the light of. Shaivagamas which is the least desirable 
thing in the eyes. of. the Sidhanti. 


. Hence this must be.: seriously taken into considera- 
tion -and critically examined- Let us see where this rule 
of elucidated being interpreted. according 10 elucidation 
ds ‘observed. Before. that.. it must: be clearly. understood 
by | „that elucidation (вате). When. . 1s. only 
proved to be valid it is ‘able to help us to interpret the eluci-. 
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dated (area). To illustrate this vedic examples are 
cited. In one “Mantra there occurs- siaa and 
we want to know what 18 зач: There is a Brahmane 
statemént’ сагтаттїй& ajaa: and Brahmana statement 
is an exposition of the Mantra of ascertained validity. 
So we conclude that sua: is , nothing but “агагат{ачтат” 
(Eating and drinking). in the same manner. the word 
wer explained by its elucidation’ ат ят: dier 
їнепятатїа: *in which the word is Split into aq "ET 
and aq is ят. or vayu and q is wa or “Brahma and ц is 
ап ет ог the sun. Thus the word is explained as. a Trinity 
of gods, no doubt in Bhashya - = Taaa, faen: aafaa 
аа’ sattya is said to be- Vishuu, yeton the strength ОЁ 


another statement "Regi Tres ‹ TW aafaa it is inter” 


preted as “trinity of ' gods’. Thus. when ` we- Know that 
Upsambaiva cannot thrive whe its. rival haying. ‘different 
meaning is in an operative state. Hence though. ‘reluctant 
the Apachéda Naya declares the semantic death of upakrama 
when bitten by the deadly üpasambara. Hence when: there 
is opposition between the two, upasamhara іѕ тоте powerfuy 
than upakarma. 


-But this rule doesnot seem to be universally’ ‘accepted. 
For this rule*runs counter to- “чдчжат <от? in "which 
upakarma i 15 given more importance than ' '"üpasamahara. ‘In 
upakärma ‘three vedas' afe referred to, while in upasam- 
hara qs: TEST far only ‘Rigveda i is mentioned. There- 
‘Rigveda’ in. ‘upasamhara : 4$ тайв їо imply ‘All the: three 
‘vedas’, in accordance: with ‘upakrama, 7 

This objection is not sound. ‘For here Rik means vedä; 
not because upasamhava follows upakrama; "but because the 
word veda i 18 repeated (Abhyasa) ia a эг? жа: ата аза: 
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атте атаа: in upakarama. - This decided by Jaimini in 
his sutra aaraa (II1-3-2)- In Jyotistoma, it is begun 
Же: AR: agaia: afea ama: This is Upakrama 
aud the end is чөе: ERU Sapa. The Purvapaksha 
contends that in a good composition. the subject. matter and 
the i import must be the same in the upakrama, and upasa- 
mbara. Here the word veda ` dn  upakrama means only 
‘hymns or Mantra. Now in ‘Upasamhara loudliness belongs 
to Mantras like Ric. : Thus Rig-or Mantras whether recited 
in Rigveda or yajurveda ` “should” bë recited loudly.. While 
recited in Yejurveda thé^same:-Maütras. аге recited. in an 
under tone:..: But the Sidhànta is altogether different. Rich 
in the enjoinment is;veda and not а mere Машта, So ‘the 
sutra says ‘Rich, is veda:’-qr is used to refute Purva Paksha, 
Why so.?. srragatq. because upakráma is found to bé so, 
‘Thus when both: ‘upakraina and upasambara agree togéther 
and decide the import; which is.*Rich, recited in yejurveda, 
18 recived slowly: inab "under: ‘tone: and :рої loudly. as the. 
Purvapakshskara thinks: 


-Froni this we come to know: ‘that the commentary “of 
shasira on Jaimini sutras 15 not {n agreement with ‘the cul, 
of vyasa. Therefore it is not. a faithful commentary. 

Thus the word Rich in Upasambaára- is veda by impi, 
ication, not because there is the word veda in. upakrama, 
but because, the«word . veda. is. Tépeated. thrice. Because 
Abhyasa ог: repetition ` is- stronger.” in operation than 
"wpasamhara. HE Eus it EE 

"Mápy more iüstànces - are given in which © oS was 
misunderstood that upakramia bad’ dragged ` араасаа, to 
iis own: tread in shaping: the final. purport; And ít was 
clearly. shown: (bat. upasamhar bad yielded not to upakrama 
but to some other element of superior strength i їп signifying 
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the import of the sentence, Superiority in strength of 
Abhyasa or Repetition to both these two is agreed to. For 
Tepetition of statement carries more weight in deciding 
the meaning than a single statement. And again, to 
discard Abhyasa is to court the denial of many declara- 
tions. 

This is illustrated with an example from Brahma- 
Sutra. In AACHASTATAN. In Taittareeya it is stated 
tede AIAT атан: 15 Anandameya that is. referred to 
here, the human soul or Brahman? First as Purvapaksha 
‘it is supposed to be Jeeva or soul only. For the suffix 
aye coming after atia (in ятаи) signifies. change or 
transformation. And Jeeva is liable to transformation. 
But quz also means ‘Plenty and Profusion*, Yet this Ana. 
ndamaya is associated. with the relationship. of ‘body and 
embodied’ which is the distinguishing mark of Jeeva only, 
as mentioned in :the upasamhara ( чеч 55 эптейт. )- 
In this context it is decided that Anandamaya is Brahman 
only and not Jeeva as the word Brahman is repeated 
(Abhyasa). This Abhyasa by its natural strength over 
rides the claims of vpasamhara even when, it is aided by 
another mark of interpretation, Linga. | 

Some used to contend that the suffix myz alone. argue 
that Anandamaya is Jeeva and that qqz.means ‘Plenty’ 
(and not change) as the word. Brahman is repeated So 
‘there is no-contradiction. of upasamhara. But Ьу the 
previous argument. we see clearly how upsamhara is set 
aside by Abhyasa by its superior strength. Meemansaka 
agrees with this contention as this course saves us. from 
many twistings and turnings of the original passage. 


Now of thése canons `ОЁ interpretation, Apurvata 
(srqdar) newness Or unprecedentedneéss in meaning is more 


165 


powerful in leading us to the import than mere repetition. 
When a word or a sentence allows many senses, if a mean- 
ing already expressed is accepted there is redundency or 
superfluity of expression. To. avoid this we shall have 
to set aside the claim of a very beautiful sense only on the 
ground that it is already expressed and some new meaning, 
so far unexpressed, shall have to be accepted. Нерсе 
Apurvata is stronger than Abyasa. 


In this context an instauce from Brahmasutra is quoted, 
There is the sutra gezaag easton ay ufum 
à doubt is expressed whether Jeeva is a free-doer (bas 
freedom of will or not) or. not a47 чї). In support of 
‘his freedom a shruti is quoted. (start afa aif) “за. 
асвет daar: «ач e кэй”. And we see a шап shaping 
à pot out of the earth and this direct experience is corro- 
borated by an inference that man isan agent of action 
because he is asentient being, as god is (as accepted by 
Sidhaati) Thus Jeeva’s agency of action is proved. While 
` Sod is fit or unfit to be perceived. If uofit he should never 
be visible, If fit, he should be visible everywhere and at 
| all. times. Hence we caünot attribute: to him any agency 
“in the production of anything: E 


. When matters stand thus, to. get out ofthe fix, is not 
difficult, For mere statement of facts and a right perspec- 
tive: of the situation will “solve the: problem. The soul has 
an agency of action; but he is not a free agent. Because 
had һе been 50, һе would have realised his good and would 
have been able to avoid evil-which is not possible ій the 

Case of man. Hence nian has no free initiative and by 
himself cannot achieve what he wánts. So God is the free 
"agent and though invisible he has the power of: manifestat- 
‘jon at will like many unearthly beings. It is only our 
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ignorance to think that we are free agents aud architeets it ín 
‘moulding things as we like-shruti proves God to be the 
prime mover and free agent. Asfor reasoning it has no 
capacity to movein super human spbere independently. 
Thus'in the shruti that is quoted though Jeeva is repeated 
yet Braban. has Apurvata. And Apurvata is stronger 
than Abbyasa. This is accepted by. Méemansaka. also. 
| Now in the course of review of the relative strength 
- of tbe various. marks of import the last is Phala or: objective 
of our attempt, Itis the strongest mark in settling the 
‘import; and stronger than Apurvata. For all strive to realise 
their objective.. Even in secular world, when: there is no 
positive success there will he no import in a statement of 
-futile attempt. Take for instance a statement . like. SA 
. crow has eight teeth ! which is. not true, Hence а futile 
statement carries no import. But a. ‘statement ‘which conveys 
the news of the arrival of ason carries a fruitful purport. 
Hence a statment which is fruitful carrying fruit (Phala) is 
more powerful that a statement which merely expresses 
‘some-thing new (Apurva). oe 
To. illustrate? the truth of this statement a 
Brahma sutra { П Adhyaya and 3rd Pada) is quoted. 
HATA aaa: In that sutra the shruti aaa araa 
arii is taken for consideration; The question is whether 
this shrati is a Ргатава to prove that Brahman i is the cause 
of the ‘world, OT ‘not. cry FAN этч. opposes this shruti 
which describes, the.creation of the world. For this shruti 
is not,abie to express the idea of the cause of the world 
. being human soul. tarnished with th ih an 
death. This- objection. 18 refuted. by. sidhanti thus. . О 
really. independent. entity cannot. assume the tôle of being 
га cause. The word Asat can. mean ‘Brahman. (ажа: Seti) 


From Brahman is bora vayu, Now aaa деня ята 


is no longer contradicted by. Hence it is an evidence to 
prove that Brahman ` 1s the cause of creation. This new: 
interpretation of ДЕТ ог. uu чаша is no doubt 
Apurva. | Yet the interpretation gets strength realty by its 
fruitfulness, . Which consists in ‘Brabman being fuil of 
pérfections. (being tainted with defects is fruitlessness). As 
shruti strives to please Paramatman with a view to get 
Maksha for map, it has no intention of' villification of 
Brahman. Had it been so, men would have derived. from 
vedas hints to villify Brahman. Hence they would: have 
incurred the displeasure of ‘Brahman. Then Vedas would 
not have: been sources of Moksha to men. Therefore the 
vedas | purport to eulogise | ‘Brahman ` for his perfections par 
excellence. Апа through the knowledge of these uüsur-: 
‘passed i merits. men would . surely | win the. saving grace of: 
Paramatman paving the way to the бпа! release, The above 
quoted sutra intends to Convey these two ideas. 


A quotation from Vishnu Tattva Viuirnaya confirms 
this interpretation. . In-worldly life we find.kings puni-hing. 
those who illegally claim the throne and declare that they. 
ате the kings, This: implies that statemeats.of identi:y 
upanthorised and unwarranted by otber- evidences donot 
‘bear fruits.and-result in- punishment. On the other. hand. 
eulogy of:real. merits cal) forth .apreciation . -and . onis 
approbatiori from the king. 


"Here ‘again "of the two “statements: of identity. and 
difference. the statements . of identity ibetweea soul and 
Brahnian) is. new. and . unexpected and hence they, colour 
the. import of. the. vedas. Ви ‘such. unexpected sy ` 1ew 
statements when. only warranted. and corroborated by other 
evidences, rise to the status of the purport. So these ‘tute. 
ments of identity strongly refuted’ by other evidences’ forfeit 
all claim to. declare. the. purport. , Then there 5 not one 
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topic common to all statements. Hence there cannot be . 
one subject matter binding tugether all vedic statements. 
into ап organised composition. To this objection the reply: 
isthat supremacy of Vishnuis the one topic: prevalent, 
promisently which makes vedas a unified composition. 
Hence this knowledge of the unrivalled supremacy of Vishnu - 
wins the gracious love of this benign God who thus leads 
us to the final release. Then it is reasonabile to suppose 
that the chief import of the vedas ds ‘he supremacy . of 
Vishnu. The import is settled in ‘this manner and ‘not by 
the fruitful statements of difference, which rise superior to 
statements of identity, still we must understand that in. 
order to arrive at the purport through the reasoning, we 
have adopted, we must first determine that the statements 
of difference and identity are ftuitful апд fruitless respeci- 
ively and the said reasoning is ba: ed бп this supposition. 


The Meemansakas also agree with this view. With 
some instances from their shastra it is shown that Phala is 
more important in determining the import than Apurvata.. 

Arthavada is a statement which tells something -good 
or bad about your doing or non=doing. Hence it is 
stronger than mere statement of fruit. Arthavada also adds 
the strength of. precedent on the: basis . of the: traditional 
practice by the ancients, when Phala ir restricted to the 
acquisition of a sacrificial beast and’ such others. 


An instance is offered from Brahma sutra.’ In the i 
first Adhyaya in the 4th pada there is the sutra aana: j 
In the previous Adhikarapa all words are. shown to apply | 
to Brahman and at the same time: denote various objects. in 
the chief mode of primary connotation. A doubt arises 
if words apply with. equal stréngth of. connotation. to 
Brahman and to’ other wordly objects öf strength, then | 
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there is disparity of application. But to maintain the 
propriety. of the chief mode of application . in. connoting 
variots objects - 50.88 пої to affect the popularity of the 
usage you shall have to agree to application of the words 
‘with equal’ strength of connotation in. the case of Brahman 
and other objects. This isa very strong objection in the 
field of semantics; yet a thorough study of ‘that ‘science 
throws light on this knotty problem. In. secondary couro 
tation a nice distinction is made. between Gauni (subor - 
dinate) and Lakshana (implied). їп the same manner a 
. nice distinction is. made between the chief modes of 
convention and derivation. (Rudhi and yoga). So in 
primary connotation also a distinction can be created : 1) 
Ordinary primary denotation and 2) the primary conno- 
tation of the wise. The- wise use the word so as to apply to 
Brahman alone through derivation of the wise. and then 
the same word: at the ‘sufferance of the wise usage, шау 
be drawa from it to apply to’ ordinary objects to conduct 
daily busíness through. the convention of the ignorant. 
Hence application - (o Brahman is stron gly. grounded while 
to secular objects, it is weakly based on the ‘convention 
of the. ignorant. Sidhanti thus- maintains disparity of. appi- 
cations К 


Now again there is an objection, For the division i ig 
^on the principle of: dichotomy into Brahman - and 00р- 
Вгартап: Апа non- -Brahman includes also karma devatas. 
And if words are to be- applied to these deities, . forcibly 
ataw- Dg them from. "legally married union with Brahman, 
with the spent- up. force, words will not be able to yield 
that virite knowledge "which: will be of use ia Securing 
moksha. But the virile knowledge of karma and - Karma 
devata plays an important part in purifying the mind and 
preparing the ground for God realisation, 
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` Thüs thë conclusion i is that though sbruties declare the. P 
sacrificial: beast. and heaven to be the fruit. of karmas; 
yet itis. heard that karmas lead. to . knowledge . This is 
Arthayada praising to the skies the merits of. karma. For 
karma through - Jnana. secures. Moksha. - Thus you find 
how © Arthavada is more ‘powerful than mere fruit. 


In Arthavada’ there is both praise “and condemnati- 
ор; Now how Катта is praised is shown; it is also blamed: 
Karmas not intended to» win the grace of Brahma is 
called ` à damaged: boàt^to cross the ocean of life. So 
Karmas: should be undertaken not for mean purposes of 
~ winning. heaven bat for securing Moksha or eternal 
peace, | 


In the. same IDanner. 'upapatti. er reason із. the same. 
in the- scale of: ‘canons of interpretation. . For though Artha 
vada recommends: an. .import which is inconsistent and. 
not warranted by reason, tben the import is not accepted. 
Consistency end reasonablenes is the key stone of the 
arch of purport. ` 


"The instance is drawn from Brahma sutras. In the 
sutra sarge wq the question of - “essential distinction’ 
betwenn Jeeva ‘and Brahman. is raised, . ‘That by. which ; 
i; ‘heard’. is the shruti which ends -. 
with the. ‘help of six. canons. of іптет- .. 
Arthavadā Identity is. established, 


in Thou wi that,” 


р‹ | hen..confronted with 
Bheda ‘shruti ends. ins Qued. “and: subordinate identity 
or similarity, as in "Сћайта is. shinnha’. Like Brebma | 
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Jeeva also, in its own way, is (sat, chit and Ananday 
a conscious: being blissful in. Datare. — 

But this is crediting Reason with- undue imporiance 
even after it is. completely.. discomfited: cin: the: field of. 
Brahman who is declared to` be. beyond: Senses and rea- 
Son, Shidhanti admits . discomfiture- “of Reason. when it 
‚18 unaided - and alone; But when it 15. aided by shruti 
-and in: the. dispute between two: shruties,: Reason with 
the help of one. of. the | 'shruties > сав ` decide - which ds 
stronger. of. ibetwo,. - 


Thus discussing. ihe: relative strength of the marks 
of the import (arad fer) (which: are: wessiedgrerearits 
qdat mem" аата Testarerdfasta) when they are in 
conflict with each ' ‘other, "whatever succeeds in order is 
stronger than: whatever” precedes. (aastani). There i is 
another series ef marks of Purport’ known ` as. Shruti, 
Linga; Vakya, Prakarana, Sthana and Sámakhya, - which 
are six їп number, When- they are in conflict with’ each: 
other;, that’ which: precdes, is: stronger ‘than: whater succ- 
‚ eeds, (iadaaa) BIN 

 Ifoné meaning is. warranted by one mark like: ipakrama 


Сог upasambara, then either upakrama o pasamhara. has 
that as its import. df ón the other hand both h upakrama and 


ag, aiformly . signified 
ty. of re talons 
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import it is uniformity of import (collectively held).. 
{чат fare mireg). 


Then the discussion enters into niceties and subtl- 
eties of thought about upakrama and upasamhare in’ 
both their joint and individual concern. Н hinges round 
the topic that uniformity of import when commonly 
held by both ithe: marks is mot recognised in some 
works of Acharya, There is an attempt to reconcile 
these contradictions, At last we come to the point, that 
upakzama and vpasamhara. equally balanced in strength 
of connotation still conflicting in meaning cannot come 
down to one import. Under such dead-lock one that has 
асорё to connote another meaning should yield to the 
other that is ded down to one meaning only, to be cont- 
tadicted by the latter. Raghavendra quotes a number. of 
instances from Brahmasutra where this type of decision 
is undertaken. 


Raghavendra suggests another type of deadlock. 
Suppose the series of marks like upakrama and upasambara 
meet with another series of marks like shruti and ling. 
in balanced strength and ip irrecónciliab!e conflict, each. 
to each as the case may be. Then the only way of escape 
is to ‘consider © this  Savakashattva ‘and’ Niravakshattva - 
{having Séope or no scope to connote anovher meaning) ` 
and the one‘ that is savakasha should yield to be contra- . 
dicted by the: ‘Niravakasha. {hus a humane and humanly* 
way of reconciliation is “sought in different ways under. 
different. circumstances, following. the dictates of reaso= 
ning and commonsense, in both the series of marks (upa- i 
krama and others and shruti. and’ others). : 


Now we come to the construction of tbe. sutra “Tat 
samanvayat.’ The whole of the discussion so long under- 


* you’ refer to. accom 
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taken is. not а; random display of vanity of learning but 
a well thought out plan of interpretation of the sütra. 


Chandrikakara: interprets - the ‘sutra thus-qq means 


Brahma alone (Tu means, only or alone), This Brahma 
г аттеааћеч, is the object of the purport of shastras by the 
chief mode of interpretation. 

War is borrowed from the previous sutra to 
complete the sentence). Because Brahma or Vishnu is the 
main purport and .the purport of all shastras, when we 
,apply the main canons of. interpretations taking into 
‘consideration their relative strength of signification and 
also assessing their value on the basis of having scope 
and no Scope of another meaning. 


Then he takes fur critical review ihe interpreiation of 
Advaita vadin as expressed by Bhamatikara. Quoting 
verbally a part of Bhamati which contains bis purva- 
paksha and sidhanta’ chandrikakara shows how sidhanta 
does not refute the. objection side at all, in his: interpre- 
tation. He at last cemes to the conclusion that the second- 
ary meaning of Brahma cannot be the purport of all 
shastras, "where, interpreted by the main mode of inter- 
pretation (Primary). ‘For only primary meaning can be 
the purport based upon samanvaya, and not ‘the secondary. 


| Nów Ramanuja' s interpretaiion of sutra is criticised. 
It. is objecied that if vedantas connote a ready made - 
accomplished object . like , Brahma, Шеп there is no fruit 


tefuted by sbowing that. statements . like ‘A son 
i fished objects like ‘the són' and 
7 yet there is joy cóming from hearing the. news. of the birth 
© of ason: Hence there need be по objection. for the vedas 
tostate an accomplished or finished object Brahma. Thus 


previous эшта: should fill the. 
(aana яаа). according . {о his ^ interpretation. 


beno. investigation of Brahman i in the. 
sit'íhe cause of creation’ dnd  essentii 
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‘Brahman is the purport of the shastras, for the vedas; 
purport to show that there is the fruit when stich canons. .: 
of interpretation are applied. This is the meaning of the ^ 
‘sutra according to Ramanuja..But this is not consistent with. * 


the arrangement of the sutras. For in thefirst sutrait is | 
posited that. investigation. of a finisbed object . should . be С 


undertaken If it is. objected that ао investigation “of a 


finished object bears no fruit it is replied that all state- E : 
ments afierthe canons of intérpretation аге- ‘applied can S 
be shown ‘to “bear fruit in this Sutra: If so it would have ^ 


been bétter: if this fourth -sitra “had imsmédiately been 
after ‘the first ‘sutras 
Raghavendra points . out many more. inconsistencies 


inthe construction. о) 
Chandrikakara . conce 


And Ramanuja need, not. Yet he shall. have to. take for 


granted many. more. words. Raghavendra . places. before 
‘us the whole. argument of the four sutras, from. the obje- 
ction side as mentioned by. Ramaguja. tn the first Adhi- - 
karana, as finished | things cannot become. the objects. 
cof the purport of a sentence, vedic statements. cannot be 


cited as-evidences : 10. prove. Brabma. and hence. there. need 
cond Adhikarana 
attribute of 
it an accidental" attribute 2^ dn both ways 


Brahman о 


you cannot explain Brübma being the sourcé of ^ all dis- 


pensations. "Therefore. there need be no critical study. of 


vedic. statements ` “expréssing Brahwa as the cause of. 


that ‘the cause 
merély repeat the 


creation. Aud iu “the third “it is^ 
being inferred tbe .vedic statement 


inferences. and heace need mot bé studied, ‘fr the last vedic 5 


des to. Famanujs. | 


4 
p 
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Statements. expressing fixed and finished thing like Brahma. 
bear no fruit and > bence need not te studied. These 
objections when refuted. form the basis for the: beginning. 
-of the Shastras. . 

But even this hope is not- fulfilled - For Brahma 
vichara comprises the study of his nature of essence, meant: 
to it and. the. purpose. of. it- and. dts. investigation. Only 
definition and Pramanas constitute the. means of achieving. 
jt. The. definition: in the 2nd sutra. and Pramana . jn the 
3rd sutra are supplied. Hence the discussion about Brah- 
man bas already: beguti andit: cannot form ап. introduct- 


‘ion to the- coming: discussion: 
HF 


eese 
Bhashya. l 
' “From whom Words: return. along with thought, 
not having. attained Tt? ( . .2- 4- 1). 2 


; ey nexpressible dn words; (not within: the 
reach of words); not within the reach of touch,: 
having no (physical): form: and hence not.percep- 
tible, not having.the quality of Rasa. or flavour, 
eternal (bodily. and . -essentially).. and. having no 

.smell or distinctly: different from Earth, (is. that). ?: 
(katha). : us 


“(Vhe. preceptor) preached - (to the student: 
Brahma) not in-the primary тоде (of. expression) 
vo r through secondary. mode”. . 


a ( Baskala Shruti): 
| "That which'i is not expressed i in word, yetby whi- 
.ch the speech is “express ed, which is not heard: 
(by. man) with his rs; yet by which This. ear is 
heard, (That only s Brahma).”. (Bena) | 
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By such other shruües we come to. know that 
Brahman is not expressible in words, (according 
to the: opposer) | 

This is not so. 
Sutra 

That is not inexpressible in word, because it 
is knowable. 
Bhashya 

“He (that-sovl who has meditated through 
Pranava) sees (knows) Purusha immanent in the 
whole of the body and superior to the superior 
(the perfect Vasudeva) through the preaching 
of Brahma (the four faced) who is superior to the 
highest soul. 

“He should find the supreme soul in the 
heart » ^ 

"Knowing indirectly (through the preceptor), 
he should seek direct vision" 

By such verbal evidences (we know that he: 
às) knowable and hence surely expressible. 

As he is known only through Upanishads, he 
is not known through any other means than words. 

“Whose essential form is expounded (in the 
primary mode with import) by all vedas”. 

“АП, _vedas declare that (for. His sake all. 
penances а are: performed”. ". (katha)- 

^ *Lalone is propounded chiefly by all the 
vedas; І am the composer: of Brahma sutra. Г. ат 


~ 
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the one who fully. knows the meaning of the 
vedas ” (Bhagavat Geeta).. 


From these Shruties and Smrities also we 
know that (Brahma is expressible i in word) 


The Shruties that declare Brahman То be 


inexpressible mean only that he is fully unknow- 
able 


“The learned, though they see (the majestic) 
the form of the mountain Meru, yet they do not 
see it fully. Therefore that huge immensity is not 
perceivable, nor is it expressible in word, nor can 
it be guessed ” (Just like this). 


“It is inexpressible because it is not fully com- 
prehended It is expressible because it is stated in ali 
Agamas. Thus the supreme one is both impossible 
to be inferred. and possible to be inferred; he is 
both knowable and unknowable. Thus declares 
Smrities.. | 

(Others say that) the cause of the world is not 
the primordial Prakriti; for it is not stated in the 
vedas thus. For the cause is attributed with power 
of perceiving (while the insentient Pradhana 
cannot claim this powar of perceiving. "But 
Sankhyas who propound this system «do not agrée | 
with the idea that pradbana is not stated in the | 
vedas. (For they accept veda and Pradhana әз 
propounded in veda. 


1 
B 
Й 
ч 
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Shavadeepa:- 


Raghavendra shows inclusion of this suira in the 
sbastra. The topic of the sutra is that Brahma referred to 
in shruties like‘ °’ show that Brahma is knowabie and 
on account of his knowableness be is proved by inference 
that he is expressible in words. This shastra isa series of 
inferential argumentation. So this suia providing а 
syllogistic argument to prove expressibility of Brahman by 
its knowability can be easily proved to be included in this 
shastra. 


No doubt in the previous sutra (samanvayat) the prefix 
sam meaning ‘in the primary sense’ and ‘as the import of al} 
shastras had stressed both these. points (апта and pea 
aieafagaeq). yet here only one .атецее is stressed as impor- 
tant. 

Raghavendra as usual exprelains certain words in shruti 
aera is explained as «чет ageya: ‘one tbat does not. 
possess a word (tu expreess it). agọ is explained as 
afa «тета bereft of any form; and пої percievable 1o 
the eye which perceives only things having some form, 
Thus this attributes both inexpressibleness and unknowna- 
bleness to Brahman. Thisexplanation is in accordance 
with the sutra. 

It is objected that таң is used though it is used in 
masculine gender (qr: ¢fxtaiat:). To this the rejoinder 
is used in feminine also sta ят Now Raghavendra: 
explains TEMA аз чегчічаї aat ae: чот ata: аш 
qu чете This is =ч ЕЕ: But in Manjari it is sta- 
ted maz isa Rudha word and should be explained accor- 
ding to the context. 


179 


Raghavendra explains why Bhashya kara said ‘aqq 
FEAU. For in the sutra we must import fromthe previous 
sutra, the word qu and then it runs as qq armgm. 

ататда is said to be srfasreqa as propounded iu shru- 
ti. But really it means sfera amasa , apparently 
meant by shruti through ignorance of the real import of 
sbruti Hence Naya Vivarana states ‘aqqey spareqeq Ser. 
fara: inexpressibleness is not what is stated in shrutis 
This implies that through ignorance one interprets shruti 
as stating 'ipexpressibleness". Thus in the sutra in the- 
place of aaisd a, amga is used in order to show that 
shruti does not state by agg awqa inexpressibleness as it 
is wrongly interpreted. Е 


Іа the shroti quoted in the Bhasbya з етич qiqed 
afaeaiia, the soul,-beiag free from Prarabdha Karma as 
the snake is free from the old slough, being blessed by the 
highest soul Brahma ( four faced’) visualises. Purusha 
immanent in the body. So this Ikshana is direct vision of 
Purusha or Brahma; ара this direct vision does not require 
apy expressibleness in words. But this is true no doubt, 
Yet this direct vision is. the result of. the upadesha of 
Brahman (four faced) in words Hence Brahman is expre- 
ssible. Неге чжа{т merely means saifa only-indirect 
knowing and not direct. visualisation. 


Now Raghavendra explains how Ikshati came to mean 
Iksha néeya. Serq: by Lakshana means gery which not being 
related with Brahma cannot get the stutus of a Hetu or. 
reason, eto meaning kriya is changed into its karma or. 
object to suit the shruti (qed Зад) so gan is changed 
into gefta an object of preceiving. 
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aaga contains two negatives which mean опе asserted 
affirmative; hence it is explained in Bhasbya ав asada. К 
So in Bbashya it is argued that Brahman is expressible. 
because he is knowable and this reasoning when ‘questioned 
is replied through adafaor Presumption. For Brahman 
is presumed to be known only through прапіѕћабѕ(а\чічче) : 
and that cannot be aceepted if he is not expressible in word. - 


Or this expressibleness may be proved by the rule of. 
elimination (afzag) thus. Shruties declare Brahman to be 
knowable (Zervfia). Hf to be known, he must be known thro- 
ough instruments of knowledge, Of the. instruments that 
arenow taken for consideration (saag), his. knowability 
cannot be proved through any other instrument than verbal 
Testimony (ача). For Brahman is known only through 
upanishads, And this knowableness is proved by elimination 
only, through expressibility, Hence knowableness pro- 
ves expressibility, 

Thus elimination is sought through the process of 
denial (хы) of the things applicable (saa). Presump- 
tion and the principle of elimination are both types of 
inference yet their method of inference is different and 
hence they are shown here separately. — 


On this another objection is raised A thing already 
known may be connoted by a word through the secondary 
mode. The knowledge of a thing warranted by upapisbad 
is only known through words. If there also the thing is 
known through words by the process of Lakshana then, 
this goes on in an endless chain and ‘ends inan infinite. 
regress, The protagonist of Lakshana argues that a thing 
that is self luminous is always implied by word through 
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secondary. mode of interpretation and this argument is as 
silly as bringing a dingy lamp to see the resplendant sun. 


But after all this fuss what is it that we have done. A 
tottering inference has challenged the truth of invincible 
Agama. For among the three instrumenis of knowledge: 
Agama claims incontrovertable validity as its birth right. 
There a shruti is quoted and a smriti is produced to prove 
the expressible nature of Brahman. So it is not dry infer- 
ence but inference aided by shruti that has made itself 
bold to. challenge the apparent truth of an Agama. 


But in the sutra no shruti is cited; only the reason of 
knowability is adduced. (би? : amma). For the opposer 
has quoted ‘Agama to support him; so a shruti quoted 
will be nuli and void by the shruti which is already requ- 
isitioned. Hence reasoning is summoned to support the 
Agama that is spent up. 

A small sentence in Bhashya has given great scope. for 
the great and ingenious gloss-writer. aq waged ‘gat fug. 
After. the. elucidation of the sutra, by his commen- 
tary, Madhva adds .this: sentence to refute the Bhashya 
of others. He. chooses Shankara’ s Bhasbya in which the 
Purvapakshee is the sankhya. The simple meaning to the: 
above sentence is “nor unpropounded by shabda or shruti- 
(in the case of creation) із acceptable to  oshers.”? (4) 
Shankara, by this sutra;.condemns Pradhana as the cause 
of creation. He adduces.. that Pradhana ог Pra:riti being. 
insentient has.no power to think S5 Pradhana is not prop- 
ounded in the veda (aaz). But Madhva saya that (the. 
other) sankhya does. not accept this. For sarkhya is a 
valdika and his. Pradhana is propounded in veja. 


Again. Mayi (Advaitee) and sankhya are plaintiff and 
respondent in this dispute. So eacli^oné is ‘the other’ to- 
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each other. So Mayi also is other to the sankhya and Мауї 
also does not accept Pradhana tobe aag. For he 

accepts veda to propound pradbana. (emi waft) on the 
other hand even Brahman cannot be propounded by shruti. 
For Brahman is accepted as inexpressible, by the mayi- 

Nor Brahman can claim the agency of seeing or thinking 
in his system. For he is pure knowledge in essence: But the 

agency of thinking is altributed 10 Brahman affected by 

maya.. ` 

But we must remember that the cause of creation is 

‘the one that is the object of investigation, Now Brahma 
that is affected by Maya cannot be the object of investigat- 
ion, For this object of investigation or Jijnasya ensu:es us 
Moksha.And Maya affected Brahma cannot secure usMoksha . 
So Maya affected Brahma cannot be treated in the veda. 
Shudha Brahma is treated in tbe veda 

“The agency of tbinkng orlkshitrutva does not belo- 
ng to affected Brahma; it belongs to pure Brahma when 
he comes under the influence of Mayi". Thus Mayi may 
argue. But the question is whether thinking or seciog is 
produced there or is it formaliy attributed to it. If it is 
produced there, then visibility or knowability also may be 
produced in Brahman and Brahman also may prove іо be 
illusionary (according to his dictum-whatever is visible 
or knowable is illusionary qq qud qfeueqr.). 

Raghavendra draws outfrom this some subtle mean- 
ing as implied by Bhashya. Tbe agency of thinking or 
seeing is ‘not born im Sudha Brahma ?. ]tis born. Then 
knowability or visibility $farger which is other than езе 
is also born. If on the other hand is (Чит) formaily 
attributed to it, then it may also be attributed to the in 
sentient of the sankhya. Then Pradhana also may claim 
to be the eause of creation, . uus mn 
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Tantra deepika : 

A clearer explanation of ди 15 offered here. 
чає: aras: летаа aaen ). That which has no word 
to express it; hence ‘isexpressible’. The word а: 
also is explained grammatically. Зач is the root itself 
and its meaning is seeing ог thinkiug (by secondary mode). 
Now this is offered as reason for not being *inexpressible', 
when offered asa reason it must be related to Brahman, 
For an unrelated thing cannot serve as a ‘reason’ in any 
ergument. Relation can either be agency or object of 
the activity. But the agency or objectivity of Brahman iz 
not in conformity with shruti. If this is not accepted it will 
land us in the confusion of contradiction; so Brahman is 
found as object of the activity of seeing or thinking. So the 
sutra means-'*on account of its being the object of seeing? or 
knowing or ов account of ils knowability (аа: saraaa) 
Brahman is not inexpressible means expressible. The shruti- 
states gfvard чччиїггї (He sees Purush lying іп the body). 
We need not doubt that this quotation has no bearing. For 
Brahman is inaccessible to the perception aud inference. 
His Ikshana is possible only through primary mode. Hence. 
through primary connotation of a word in shruti one knows. 
Brahman, ‘But this unsyliogistic form is of mno use in 
proving the expressible nature of Brahman. Бог Shruti is’ 
not uniform in declaring Brahmas to be expressible. Sonie 
times shruti is declaring Brahman's inexpressibility. Thus. 
in order wo add strength of inference to the sbruti of 
expressibility, the whole thing is stated in s logistic form- . 
*'Brabman is expressible as һе іѕ knowable". In order to 
affirm with assertion in the placc of one affirmative two 
new negatives are used. “Brahman is not inexpressible 
as he is knowable". | 
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Tattva manjari : 
Sera ferme consists of eight sutras in all. Anubhas. 


byakara expressess the gist of the Adhikarana in one word 
злазч. And this Adhakarana follows «гат. 


So samanvaya gives rise to some doubt. When it is 
posited that Vishnu alone is the purport of all shastras by 
the primary mode of interpretation, aided by the canons of 
interpretation like upakrama and upasmahara. But this is 
a sweeping assertion; For Vishnu is declared to be inexpre. 
ssible and inconcievable in nature. When Vishnu is not 
conceivable, and expre sible in any words, how can he be 
the chief ршрогі of all shastras ?, 

To this objection the reply is direct and clear, Vishnu 
is the chief purport of all shastras. For (2:189: means 
getaan) be is righly the object of Conception and is 
apprehendej, through the Vedas by the mode of primary 
interpretation. 

Raghavendra helps us to construe qqqrsq which runs 


like this faeta этана: изат 999. ay and aana 
should be repeated wih. S» the construction is $9: 999 
апае ает: Vishnu is expressed in veda through the 
primary mode of interpreta'ion only as he is an object of 
vedic knowledge oaty. 


: Now in Anubhishjatwo strong reasons are given to 
prove Vishnu to be the only purport of vedas. Conpulative є 
joins those two reasons. Vishnu's expressiveness is proved 
by the reason of his being the object of knowledge. ‘When 
Vishnu is eligible thus to be expressed in veda, then by the | 
application of the canons of interpretation to .Agamas, ` 
Vishnu alone stands the опе undisputed monarch. oF mean. | 
ing of vedic Agams. ' 
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This i is giving “undue importance to reasoning over 
Revelation. | So thé previous statement is a little amended. 
into-"Veda. States that Vishnu is expressibie and this vedic 
statement is made still more Stronger when aided by rea- 
soning. Hence the: services of reasoning were. requisitioned, 
to streagthen the meaning Of Vedas, 


Theconjunctiong also joins some more reasons’ not 
explicitly expressed, like ‘coherence. and consistency ‘of 
of ail vedas kpown and üüknown. Now vedic stateinent 
like: inex pressibility of Vishau cannot be set aside by am 
upstart like reasoning Hence the reason like the unifor- 
mity and coherence in meaning of all the Agamas is cited 
here. Mere reasoning | like £ зачћаса unaided by tac. strength 
of the uniformity. of purport of all Agamas. would. not be 
able to assit vedic statement like adas) fada putting 
forth tbe inexpressibility and ipconceivability of Vishnu. 


"Thus hundred and one sbruties and smrities openly and. 
ünequivocally declare Vishnu to be. the sole purport ofal 
whe Agamas AW vedas are uniform ia their purport And 
Vislinu. is apprehended enly. through vedas, Vishnu és лде 
chief purport through the mode of Primary. interpretation.. 
Hence the sole agent of action and abode of ‘perfections* 
às the fit object of enquiry, 

Prakasbs : ` 


E the. previous. Adhikarana it was shown that. there 
war no. consistent. aud. coherent continuity. of thought in 
ibe four Adbikeraras, as interpreted by оше commenta- 
tots. бо. ;chandzikakara shows how - “consistency is Шей 
стега by presenting the closely knit thought. link of ‘the 


four Adikarapas. 


th the first sutra the word Brahman suggests its own 
possession of pérfections to distinguish itself from Jeeva 


M ERR UR Asset. 
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And in the sccond to prove Brahman's possession. of per- 
fections that it should not apply to Jeeva, Brabman which. is, 
to be investigated i is defined: as ‘the : source of al) dispensations, 
of the world’ In tbe third Brabwan’ 8 possession. .of perfect. 
ions and being the cause of creation i is feared to apply to оет. 
entities by over extension; - And ihe aid of. all 'Shasiras 18. 
requisitioned, as evidence to limit Purnata and Karanata 
to Brahman alone; In the fourth, shastra is qualified ‘with 
‘ail and.in the primary mode of interpretation! in .order 10: 
prove. Brahman’s exclusive possession of infinite perfections.. 
and his. monopoly. of being the. source of creation and: 
other dispensations of the world; 


Аз this sutra raíses an objection on the interpretations: 
of. (99), їп samanvaya as ‘All sbastias, in the high primary 
sense" and rejoins it; thé relation between the. ‘previous 
sita and the present one is that of succession. Raghavendra 


| brings the statement “of sudha to beàr 1 upon this subject. For 


sudha states that all thie shastras treat Brahman as their sub. 
ject in the most direct and primary manners, Shuda further 
in 
this Adhikarara.’ “So the relationship is “that of objection 
‘and rejoiner. ` But if two objections ard rejoinders divide: 
the Adhikarana between theinselves, then there capnot ‘be ай y 
unity of subject in the Adhikaraüa. But both tbe. topics. 
are the meanings signified by the word-sum-in tbe previous 
Adhikarane; And there is one Supreme purpose of vindi- 


гараг Therefore feta is included i in this. Aühikarenà 


because it. also justifies ihe. meaning. of. the word qu cand, 


agrees with the chief trend of this Adhikarana... Otherwise 
the sutra "far "PH would constitute, a different. Adbika_ 


тапа ай together, . ‘For. “this sutra ‘contends | that. in. the; 
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known branches of vedic- study, tbe causality’ of Vishou 
-is a-foregone conclusion.: On the analogy-of -the known 
shruties: the unknown - shruties also /propogate Vishnu to 
be. sole..cause-and other allied. things. Thus there is 
-uniformity of. purport in. the whole. body of shastras. 
While this is the topic. of discussion ina fread, їп other 
sutras it is propounded “that Brahman ‘is aq expressible. 
“Непсё there is à split in this Adhikarana of: seven sutras, 
which treat of different subjects. 


But in spite of. this diversity ‘of subject matter there is 
"found unity of treatment іпчре whole of this Adhikarana 
of seven suras. :Rügbaven: ra shows beautifully how there 
is uviiy of purpose dad: Subject- matter in ‘ths Seven sutras 
of this Adhikarana whose thain ‘purpose is to establish the 
“expréssibleness: of Brahinan. Other’ purposes ‘are there: as 
‘subordinate to, and as by product of this thesis of éxpressi- 
“bleness of Brahman: The sütras еттен т and others 
prove" conceivability of Prabmàán. Which automatically 
КИ included’ ` in this 
х presents 


Би о import in all ve si 
‘the use of the word атеш, Hence indirectly ` dt ‘proves 
expressibleness of Brabman, And hence its inclusion i in 
this: Adlikaràbà. ds: Kd which is- devoted t to Prove 


ds. the topic of the. purport of, ‘the. shastras is throughout the 
primary mode. of, interpretation, This consideration is 
suggested. by the. avowal of. -Brahuna .Jünasa | in the. first 
suira, 
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Chandrika raises'a recondite : ѕегіеѕ of alternatives 
based on :expressibleness of Brahman. These alternatives 
when‘accepted'pins down a man to a particular:opinión 
about the subject on band: and ultimately an exact concept 
precise:in connotation is formed and ope is wedded to, 
‘such an exact concept throughout the discussion, so that 
be cannot mince the ma'ter, nor can ће leap in the dark, 
There іѕ по scope for опе in the dialectical. discussion.to 
change the meaaing of a word as he likes. 


Look. to these series of alternatives; 1) Whetber 
Samapvaya is justified сг not 2) For that purpose the 
absolute Brahman is expressible. in words or not. 3) For 
ihat, purpose shruti stating inexpressibler ess of. Brabma 
expresses absence of expressibleness or unknowness. 4) If 
absence: of expressibleness is meant, for that purpose 
whether it iseither fit. to be known or not fit 10 be 
. known. . 5) For that purpose whether Atma that has been 
stated in. shruti fit to be known. Or as. „endowed with 
attributes or as attributeless. 6) For that purpose whether : 
the werd, Atma. mainly denotes figurative. Atma or tbe- 
attributeless Alma. 7) Moksha is prescrited to one whe 3 
is devoted to Atma as stated in shruti: Whether Atma dn. 
this context is secondary ог not, 


.. We must begin from the end and trayerse the path up 
towards the-beginning. But the path is. very. clear. If for 
‘the sake of Moksha a Gauna Atma or Atma, bound by the 
_ three guras Sativa, rajas and tamas is prescribed by vedas 
‘then there is’ no ‘contrary proof to contradict this’ раша 

Аша. бо Gauna alone is denied expressibleness and not 
"the atributeless and absolute Aima. "So we have not been 
“able to prove that’ absolute and attributeless Aima or 
’ Brahynan is inexpiessible. “This is the result of objection 
‘side's discussion, UU 
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If on the other hand you accept the other alternative 
then Gauna Atma is not prescribed for Mcksha. For how 
a soul bound. bimself. with. Gaupas can. free us from the 
bondage of Gunas ? So Gauna Atma i$ not copnoted in 
ihe high primary sense, for there iscontrary evidence to 
refute this commitment. So shruti declares Nirguaa Atma 
to be knówable or conceivable which directly disproves its 
inexpréssibleness; This is the acgumeat of the Sidhanti 
side or Judgement side; and its fiuit is that attributeless 
and absoiu-e Atma is fit to be expressib e ja words.. 


Chavdrikakar delves deeper ipto" the problem and 
Raghavendra’ follows him With a torch to throw light on 
ihe path he traverses '$o that the pilgrims iay · "follow: his 
“path wi hout hesitation and apprehetsion: In the sutra 
yhe sidh ata side is well represenied and Raghavendra 
introd uces it witha note which summarises the whole of 
‘the judgement very briefly ai d yet to the point. Brabran їз 
the subject of knowledge ard hence Le is also expressible 
“in words. Therefore this knowableness contradicts inexp- 
ressiblepess:. So the sbruti wbich declares Brahman to-be 
inexp-essible, shall have to be moulded &nd adjusted to 
mean agfagg or fully not kaown or comprebend:d. {жее 
amarag) This is the gist of the contention of sidhanta- 
-The thought can be put in syllogistic form thus. Brahman. 
is expressible because he is compréhentible and knowable 
ло some extent... But that Brabman is beyond thought and 
‘word means not completely: unknowable but partially 
_knowable. /Tbisknowable Brahman. is. not absolute. or 
-shudha Prabma; but is Gaura Brahman. As the Hetu. of 

knowableress is notin. shudha Brahman, he cannot be 
expressible: Now sidhantakara shows that. Sbudha Brahman 
js: knowable and Raghavendra notes ihat this- knowableness 
ds not direct visualisation of Brahman. (aiaa). Knowa- 
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‘Bleness: (Зас) referred: to in-shrutics belongs to sbodhar 
Atma and not Gauna; bécaüse the word Atma is used ard 
because one devoted to it is said to get Moksha. 


The. contention tbat. expressibleness proved by knowa- 
'bleness is refuted. by another shruti stating inexpressi- 
bleness, is held iD, abeyance and is reduced. to mean absence 
of. perfect - knowableness, ‚ (afe en ed). Before. the inado- 
-ptability of. the reason. lkshaneeyatva. (рїї) . Avach- 
yatva or inexpressibility yields and. becomes rea¢y.to adopt 
-a limited meaning-not utter absence of expressibility, but 
absence of. perfect and. complete exp: essiblity ` w ich | is ip 
conformity. with expressibility i in word (aenea). " Again 
there is the corroboration. of smriti. which explains. ihis” 
sbruti;-to. mean.  inexpzessible. in the. hmited sense, If. on 
the other hand. complete absence of expressibility їп "word 
of. Brahman is meant, then, you ате reduced to a dreadful 
absurdity. There is the. sbruti ‘aad. чеч? Sd! and 


agi (981): and . ‚за ( inexpressible ) describes in the 
‘primary-mode the nature:-of Brahman is utterly inexpressi-. 
‘ple than’ evén. the word sg can connote tlie nature-of 
"Brahmant then Brahman is: expressible. If it cannot:connote 
iBexpressibility, then Brahman is not inexpressible; just.as 
"ifa thing hke-.Ganga.cacpot be, expressed by. 1ће word 
"Ganga then that thing. cannot claim Gangatva in i self. 


“An instance із quoted: сее болої know. whether: we 
аге Brahüáns'or now, This: shows. that (реге is doubt 
"ofour Bráhmanahood'on account of our. opere of Brah- 
і шаруа ` “which could«-not Dbe.:ascertained... In :1һе вате 
-тоаппет; shruties:like: words returned- slong "with. mind 
“signify’ ‘difficult to-be known and -difficult..to be-expressed. 
‘For Brahmanya is found in him who is:born of. a Brahmarna 
"woman. Вот ће connection ofa Bralimana is difficult to 
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to be ascertained; and hence .Brahmaoa-hood is difficult 
%> be ascertained, Here мру difficult to be known ? Here 
the reason is *wonderfuiness', On account of the possess- 
ion of infinite number of perfections (of Brahman.: 


“ataa тт” 
Sutra : 6 7 
Bhashya- 

.. But (Knowable) is one tainted with Gunas 
(like sattva, Rajas and Tamas) and (hence that 
bound soul- or jeeva is expressible and not the 
untainted or the absolute Brahman: Тһі із not so- 
For the word Atma is used (as the object of ‘seeing 
or knowing) | 

* For he is called Atma, who is- completely: Ъег- 
eft: of Gunas and untainted with: blemishes (like 
misery and others), and who is immune from (und: 
sirabie ` attributes) and imperfections. ‘He who is 
different from this, is considered by the wise to be 
non-Atma. The word Atma is used to denóte 
Anatma only figuratively. (Vamana).. m 

.,Brahman has two forms- one ds Atma. and 
(Vamana) ` another із. Anatma He who. is. Atma, 
is eternal (nevet:changing his body) pure, unmixed 
with insentient Jada and free from the bondage. of 
Gunas, Then he who is different from. this i is 
Ánatma  (Talavakar a Brahmana). | 

— When the chief meaning is (suitable). second- 
ary is not advisible. 
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Suira : 7 
_ One who knows that ( Parmatman) is said to 
get Moksha tin the shurti). Therefore that mainly 


.or primarily denoted by the word Atma is not one 
bound by Gunas). 


Bhashya- E 

-*Forone who kuows Guna Jeeva Atma cannot 
claim Moksha which is release from the bondage of 
Gunas-” Because he (Vishnu) is the creator. of alt. 
therefore he is the creator of vayu. Vishnu. 
himself is omniscient and having entered: the. middle. 
portion. of .the. body the cave of his heart, he is. 
seen. Then he grants bis own capital place to the 
knower of the Atma. “Thus one who knows Atma. 
is said to get M okshna in the shuruti. This Atma 
(who is immanent in Rama and Brahman) is 
Vishnu only (Ma-Upd). 


“(That eternal entity) is caled Brahma Pa- 
ramatman and Bhagavan”. (From Atri; -Anasuya 
gave birth to) sons who were with Vishnu Rudra 
and four faced Brahma. These three ‘sons were 
Dutta, Durvasa and Soma." 

“The sentient are of two kinds-one is Jeeva and 
another is Atma, oh Lord; The Jeevas are Brahma 
(four faced) and other souls While Atma is only 
Janardana”. о : 
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“In the case of others the word Atma is used 
in a limited figurative sense. For it is said that 
only by the knowledge of that Nirguna Atma one 
gets Moksha Others are said to be bound with 
Gunas and their knowledge does not produce 
Moksha. Because Vishnu is supreme therefore 
smriti tells us that we get Moksha froin “Him” 
(Padma) 

“mamama ” 
Sutra : 

Un-knowableness is’ an undesirable 
quality and is not attributed to Brahma for the 
sake of Moksha; on the other hand a desirable 
quality like knowableness is attributed to Brahma. 
Therefore Atma doesmean Guna-bound Atma, 
but He is bereft of Guna- 

“Know only Him who alone is Atma; Refrain 
from talking of other Jeevas” 

“He is a bridge to the released”- (Mud- Upd). 
Thus others are not enjoined to be known for the 
sake of Moksha, while He is enjoined in the shruti 
to be known for Moksha. Therefore he is not 
Guna bound Atma: 


^ атса” 
Sutra : 


He absorbs himself. Therefore in armafa 
smar Atma is shudha or pure; For he absorbs in 
himself 
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Bhashya- 


“The Original nucleus of Brahman is perfect. 
Form derived from that nucleus is also perfect. 
This perfect form comes out of the original perfect 
nucleus at the time of creation Thus perfect 
taking its perfect, is absorbed fully in the perfect”: 


“That Atma or Vishnu comes out of himself 
and then is absorbed in himself And remains 
Atma in the original form" "That luminous Lord 
free from Gunas assumes many forms (at the time 
of creation). Then that creator Hari withdrawing 
all those forms into Himself sleeps again" 

“Here Himself is said to be absorbed in him- 
self”. 

“Never an Atma that is pure is absorbed in 
Guna logged Atma (we do not fear) that in other 
branches contrary statements might be found. 


| “afara ? 
Sotra : | 
For) knowledge derived from differert bran- 
ches of veda is found uniform (So no other than 
Vishnu need be feared to be the creator of the 
universe) 


Bhashya- 


“All vedas; reasonings, and all good instru- 
ments of knowledge, reveal the uniform highest 
Brahma-knowledge. No denial or contradiction 
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from any quarter in the vedas or in the field of 
history (Paingi shruti). So all all vedic knowledge 
is uniform 


“ sgam ” 
Sutra : 


Shruti declares Him to be (one luminous 
Lord) Hence He is expressible in words. 


Bhashya- 


“This one luminous Lord Immanent in all 
beings and pervading all, Spatially and temporally 
and quatitalively) is the internal controller of all 
beings and presides over all activities. He support, 
all, being their direct supervisor, fully of conscious 
sness unmixed with the insentient, and immune 
to the three Gunas”. 


|  Noinexpressible thing can be expressed in 
shruti Nor should we go to the length of imag- 
ining improbable events. (like secondary implicat- 
jon of an inexpressible object). For an utterly inex- 
pressible cbrect cannot be implied even through 
secondary mode 

Thus ends Ikshatyadhikaranam 
Bhavadeepa: - 

. Raghavendra explains Guna as “bound by Gunas like 
attva and others’. He justifies the use of masculine gender 
fter айат: In the previous sutra (ged: ar чаң) because 
a had been drawn from ачангазта, эзш, bad been put 
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in neuter gender-. But here in qtu: чч AAT Sq is used 
in masculine gender taking into consideration tbe use of 
the word arent. (атеттїчєйд). Atma is said to have two 
forms. Rupa от {отт means esseotial nature in the case 
ot Atma. But in the case of Jeevas different from Atma, 
Rupa or form means ‘idols’ or Pratima. or Symbol. 

Here in afasaca MATT ап objection is raised that 
Atma mainly means Gauna Atma and: not shucha Atma. 
Then Атша and Anatma already referred to mean sentient 
and insentient. This interpretation is simpie and direct. 
(ата). Raghavendra explains why it is straight forward 
and natural. For Aima and Anatma are popularly koown 
as sentient and insentient, and hence popularity is not 
affected. Then again Rupa in the previcus shroti will have 
one sense namely idol or symbol (both sentient and insenti- 
ent are idols of Vishnu) So this interpretation save sus from 
thinking of two meaniogs for Rupa | Nature and idol». 

The present sutra afasta medra 15 а rejoinder to 
the previous objection. Atma does not mainly mean 
Gauna Atma. For one who knows Atma is assured of 
Moksha. бо 99 or that (a pronoun) refers to Atma in 
the previous sutra (aang ) Now Raghavendra adjust- 
ing apparent differances seeks uniformity of interpretation’ 
among different works. 

First according to Tattva pradeepa the interpretation. 
of the sutra is qfeqq in bim (Atma who is referred to as 
knowable) loyal Moksha is ceclared. (one who knows. 
him (Atma) is assured of Moksha,) So this Atma i$ 
Nirguna. But ір wimeqarenagia it is objected that оре. 
that is expressible on account of its kaowableness is Brahma“ 
tinted with Maya aud not pure or absolute Brahman. And? 
sutra replies this objection. E 
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But in Sámanyaya Ratnávali, both this sutra and the 
previous one are employed to refu'e the objection that the 
knowable is saguna stil] there is no other sutra contradict. 
ing the contention that Jeeva be the main meaning of 
Atma. There Tattvaprakashika and smriti previously 
quoted, represent reither objection рот rejoinder. Then you 
should not grumble that. Shruti and smriti requisitioned 
in Bhasbya are futile as they do not serve to strengthen 
the hands of the Hetu (Su). For Atma means one who 
is the object of knowledge calculated to bestew Moksha, 
as directed by the sutra qfsissegz and this meaning is com- 
patible with only Nirguna (one bereft of Gunas) And 
under the direction of clear and unequivocal shruti like 
amer the previously quoted shruti and smriti runping 


counter to the popular meaning of зтетапа ster as Ada 
and ayaa (Sentient and imsentient) refer to Jeeva and 


Paramatman. Thus they serve the purpese of seitling 
that meaning. 


HAART TA Shree, Brabma, and all other Jeevas have 
no freedom of doing good and leaving evil according to 
our experience. But they are found to do these things and 
hence it is inferred that there must be one in them, actuat-. 
ing and impelling them, to do these things And that one 
is Atma (апат: waf- one who gives and takes) This 
is Brahnen. 


Dauatreya is-the incarnation of Vishnu. But Brabma 
has no incarnatioas aliowed. So in soma there is meré 
presence of Brahmadeva. Baca TA AAT Raghavendra puts 
tbe whole contention in a syllogisiic form:- Atma is not a 
Gauna; For he is not spoken as ‘heya’. If he is Gauna 
then he shall have to be spoken as ‘heya’. Оп the other 
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hand shruti tells us that he is Aheya. We have made state- 
ments about "Vishnu not being ‘heya’ and his being 
‘Aheya’, because there are sta ements about his being 
Aheya. In Tativa pradeep it is stated that in shruti ayena 
-aan Vishnu is to be known excluding others because he is 
to be known distinctively, distinguished from all others. 
Не is distinct because he is superior to all" is stated in 
Rigbhashya In this Bhashya he is declared to be ‘the 
bridge’ to add one mere reason to the already stated three 
reasons like ‘non statement of *heyawa'. That reason is 
‘being a bridge to the released’ which will be referred to. 
in ANTA eqs. Or to suggest -that the reasons 
‘knowableness, statement of being Atma, knowledge of 
Atma leading to Moksha and non-statement of being 
‘heya’, should be amalgumated into one sentence, It is 
objected that the reasons like Knowableness as stated in 
quater, the word Aima as stated in эпсттчач, state. 
ment ої Moksha in gegrqfavr: ард statement of Aheyatva' 
in ararasan- are not found in one place, But in Tika 
itis shown that all these qualities inhere only in Vishnu 
and hence no such objection can stnd. 


But another objection is raised. Here on the strength 
of the non-statement of ‘Aheyatva’ the word Atnia used here 
is said to mean primarily Vishnu. How then again in 
ATT TTT sqq another is suspected to be Atma; and in 
the end that doubt is dispelled 2. But this objection does 
not stand. Forno doubt already it is proved that Atma 


Note : sfaqa: is ada: ( All knowing) #6: means 
ag: (because it is the result of the conflict 
of causality) agr means aga thick. aafaa: 
is known 
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chiefly means Vishnu, yet he is said ‘to be born’ (amma) 
-and depending upon this distinguishing mark it 15 doubted 
that by secondary mode Atma might mean ‘other’ (than 
Vishnu); but when he is said to be ‘the bridge to the rele- 
ased’ the doubt is cleared. From thi- you should take the 
clue that the non-statement of ‘heyatva’ should be read in 
the coming sutra Muktopasripya' азо. So that in this 
sutra it is proved that Atma does not primarily mean 
Jeeva for the four reasons siaied. And in the coming 
sutra it is proved that Atma even by secondary mode does 
not mean Jeeva for the same four reasons. Hence there is 
no tau'ology or the defect of Repetition. We must really 
appreciate Raghavendra's skill in exposing all this hidden 
meaning which he read in between tbe lines of ibe text. 


equi : Átthe time of Pralaya Vishnu is not 


absorbed in other things, but in him-elf he is absorbed; 
hence he is not Gauna but Nirguna and this Nirguna is 
expressible; because he is stated in shruti and smriti. 


Upon this an objection is raised. What does ‘state. 
ment in shruti and smri:i’? mean ? It is an object of know- 
‘ledge produced by shrutt and smriti. There V shoo is not 
; inexpressible, because he is an objec! ог knowledge prod- 
;псей by shruti- This is the meaning expressed inthe suira 
IAE magg. For there also Brahma being the object of 
“knowledge (Suv) produced by one of the Upanishads is 
jsaid to be inexpressibele (Hence there is repetition). | 


. Now this objection is not sound For we must criti- 
ally trace the progress of thought Jrom the beginning of 
this Adhikaraoa. Raghavendra helps us to trace the 
process of thought in the.sutras. In the firs: sutra Brahma 
is-said to be the object of verbal know.edge in general; 
ind this is made the reason or Неш, But in order to 
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remove the doubt that this reason із not to be found with 
Brahma the Paksha, quotations. from. shruti were offered 
to prove Brahma to be the object of knowledge. But these 
quotations were again doubted to refer to Guna-bound 
Soul. Thenthe reason was again found absent from 
Nirguna Brahma Through three sutras gradually the 
logical flaw of non concomitance of Hetu and Sadhya in 
Paksha was proved to be false. Andin the present sutra 
it is proved that in the shruti Nirguna Brahma alone has 
exclusive characteristics of being absorbed in himself and 
others which form a strong unequivocal mark, untainted 
with the doubt of being applicable to Gauna Atma, and 
that Brahman aided with mark is the object of knowledge of 
this exclusive shruti. Thus the shudha Brahma is proved 
in-controvertibly to be expressible. Hence no Jogicai flaw 
can be shown in this argument. 


But some others seek to remove this logical 
flaw in a different way. In the firet sutra Brahman was 
proved to be expressible for the reason that Brabman is 
beyond five senses and at the same time he is knowable. 
Here in this sutra because Brabman is stated in the shruti, 
he is the object of knowledge produced . by the shruti. As 
other modes of interpretation are not applicable, Brahman: 
is directly and primarily connoted by shruti So he is not 
inexpressible in word; but he is expresible. In the same, 
manner we must be able to show that Brahman is proved 
expressible directly in one place and indirectly in another 
place in the coming sutra. qftrararerq Proves uniformity of 
import in shruti. smriti. ltihasa aud Yukti TATE, 
Brahma is expressible not only on account of its knowa-. 
bleness but also on account of its being stated in shruti,: 
Here also we must add, as before, **as aaor or secondary; 
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mode is not applicable, primary mode alone should be 
utilised.” 

Now Lakshana cannot be logically used in the case of 
Brahman because it is not expressible in any word. The 
‘Vyapti or concomitance is that, that which is Lakshya is 
expressible in some word, like the bank. For the bank 
is the secondary meaning of the word Ganga; because it 
is expressible by the word div though it is not expressed 
primarily be the word Ganga. But Brahma is accepted as 
not expressible in any word. Hence it cannot be indicated 
by secondary mode of Lakshana, 


At this stage Jayateerttha in his Tattvaprakashika 
institutes a critical discussion about the fundamentals of 
words and their relation to meaning. This discussion is 
known as ‘Avachya Lakshanavada’ (aama еттеп.) The 
sylogistic argument advanced by Jayateeratha cuts at the 
very root of this vada. fasfaqa ааа quif wa атест 
EEELI ча Tbe disputed subject cannot be indicated by 


the secondary mode as it cannot be expressed by any word 
what so ever, unlike ‘the bank’ in тата: The cow-pen 
is in the Ganga. 


The objector questions how expressibility is related to the 
‘Lakshana mode, in order to argue the absence of Lakshana 
from the absence of expressibility or vachyatva, There is 
a vital connection between indirect suggestion like Laks- 
hana and direct expression. For a colourless entity without 
апу characteristic attributes like Advaiti Brahma, if not 
expressible in words it is also not indicated by any indirect 
mode of suggestion in Lakshana, You must beable to 
to tell in words what is that, that is indicated by Lakshana, 
If that is also indicated by Lakshana then there is infinite 
Regress. | 
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When questioned ‘ what is Brahma’ tbe answer is 
WOW sp ada sr In this definition, the thing defined 
namely Brahma is expressible in word or vacbya, while the 
defining words жет ята ada are indicative secondarily of 
their meaning. Therefore there is infinite regress If 
Brabma is vachya why not others?. Advaitin asks if 
Brabma is vachya, we must know the power of expression 
of that word to know its meaning. If the meaning is to be 
known we must know. the thing it means. Thus again the 
first question ‘what i is Brabma’ stands unanswered. Hence 
there is  aegain tegress, А fittirgreply is that, as 
made clear in Sudha, words inthe holy texts should be 
interpreted with the help of marks given in the holy texts. 
For the derivative (Afis) words are as good as sentences, 
Hence they need not seek again fór new semantic connect- 
ions. “Hence i in the case of Vachya words like `Вгаһтаа 
there is no infinite regress. 


The Advaitin argues that the adjectives aqy, ятя and 
зат refer to the pure essence of Brahma, in order to avoid 
expressiveness of these words which they exbibit when 
conuoting the distinct qualities in Brabman. 

If these words do not convey by Primary expression 
the distinct qualities of Brabman then they will be listed 
as synonyms all connoiing the same meaning of the 
essence of Brahma, 7 

Advaitin contends that though the words convey the 
same meaning yet as they serve different purpose they 
cannot be listed. as synonyms. For instance the word satya 
distinguishes Brahma from unical (qara) and so on and 
so forth. 
| But he forgets that Brahman has no distinctive charac- 
teristics and as such seven hundred purposes like these 
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cannot save these words from the grip of synonymity, 
Againif the distinguished Brahman has no distinctly 
different qualities the question-‘‘what is Brahma’’ is not 
at all arswered, by merely stating the pure essential nature- 
of Brahman. For nobody asks a question about a thing 
without knowing the essential nature of the thing. 


Different interpretations, and associations: of sutras 
adopted by different schools are referred to, by Raghave- 
dra and for their full course of thrashing he throws the 
burden on Chandrika. His Prakasha also throws its light 
on these problems Не respectfully refers to his Guru- 
pada’s Kantakodhara for details of topics adopted in 
the panchadhikarana by Bhashyakara and its justification 
as against the topics of different schools. | 
Naya Muktavali : 

There are seven sutras in this Ikshatyadhikarana, бо 
Jung we saw a discursive scrutiny and critical survey of this 
Adbikarana in an analytical process, dissecting the body 
of thought into scrutinisable pieces. Now Raghavendra 
with superb skill and ingenuity adopts a synthetic process 
assembling the pieces into a living whole. АЛ the seven 
sutras are run into a closely knit argumentation, cutting 
off the offshoots, and rounding the rough angles. Ragha- 
vendra’s planned lay-out, succient and epigrammatic expre- 
ssion, adoption of а strange verbless syntax, yet crystal 
like clarity of sentences, is flawless logic in a few but 
meaningful words,- al] these grow from strength to strength 
and from beauly to beauty. Colossal thought reflected in 
asmalmirror of presentation has a charm of its own. 
Instead of speaking much about it let us allow it to speak 
about itself. 


In the previous Adhikarana it was proved that Brahman 
is the object of import of all shastras in the prime mode of 
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interpretation. An cbjection is raised ard a reply is given 
on this statement. A doubt arises if Brahman is tte object 
of the purport of all shastras іп the primary sense The 
objector contends that Brahman is not the purport. For 
shruties like qeti} ада tel! us Brahma is inexpressible 
in words. No such counter argument as "Каа чечи 
tells us the knowable nature of Brahma. Brahman is 
knowable only through upanisiads and not through 
any other meavs of knowledge. Hence Brabman 
is expressible in wcrds"? is of any use. For this 
knowable Brahman is not pure absolute Brahmar; But he 
is lower type of Brahman (Gauna Atma). Pure absolute 
Brahman is referred to by the secondary mode of interpre- 
tation and hence may be said to be knowable without being 
expressible in words aawłìṣamara tells us bow Brahman 
is knowable without being expressible in words in the 
primary sense, Yet he is indicated in the secondary sense. 
No counter argument like Asa reply to a question-what 
is indicated by secondary mode ?- you must use a word 
like Brahman which his primarily expressive, Even if that 
also is secondarily indicative then tbere wil] be infinite 
regress," is of any use. For this is a logical flaw which is 
common 10 both sides (Primarily expressiveness and second- 
arily indicativeness.Even in the case of Primarily expressive- 
ness, the word becomes connolative only when known 
related with the meaning. This relation-ship to be known 
requires the knowledge of the related thing, This related 
Brahman though known through upanished only requires 
some other sashtra to know it. As there is this infinite 
regress here also, let there be no partiality for primary 
expressiveness Besides claiming for Brahman. єтє чя 
(object of the import of all shasiras) is pretentious, For 
Vedas are innumerable and men of the limited knowledge, 
short life cannot pretend to know the whole of the veda 
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with this import, So he cannot comprehend that all vedas 
denote primarily Brahman withia his life period, which is 
ridiculously short. Thus the opporent has made a strong 
case against the Sidbanti. 


Now the Sidhanti is ready to dare the opporeat in his 
own den. In shruties like зпеңейаенія qaña the kuowable 


one is said to be Atma, and one who knows Atma is said 
to get Moksha. Naturally it follows tbat knowable one 
is Sudha Atma and if he is indicated by secondary mode 
then the previously intimated infinite Regress automati- 
cally follows. Besides. if the ever lasting and self 
luminous Brahman is secondarily indicated, then the 
Shastras are of ро ше. And the protagonists of expre- 
ssiveness of Brabma do. not incur the cffence of infinite 
Regress, Because derivative words are as good as senten- 
ces and hence do not require separate cognition of 
relation and hence there is no infinite regress. And 
даа faae can be адјиѕ ед to state that though Brahma 
is expressive in words yet they are in conformity with 
Brahman being beyond the reach of mind, as they mean 
that Brahman cagnot te known fully. Even if vedas are 
innumerable, yet they are not beyond the understanding of 
man. Even a small branch when studied gives the correct 
gist of all vedas; For vedas are uniform in their meaning; 
Hence Vishnu is the import of all shastras when interpreted 
primarily. This Adhikarana has uniformity of meaning. 
though it is devored to show two meanings; For both the 
meanings are said 10 be the senses of one sum Gra.) 


Raghavendra now connects this Panchadhikarana with 
the rest of the Adhyaya. Samanvaya in Brahma i; decl- 
ared. And objections against this samanvaya are met 
with squarely in the remaining parts of the Adhyaya. [п 
this Adhikarana the main plank for samanvaya is the 
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expressiblene:s and this expressibleness is proved by the 
reason of Ikshanpeyatva. In the remaining parts of the 
Adhyaya, samanvaya that was declared is treated in detail. 
The words ia the veda whose samanvaya in Brahman is 
to be proved are of four kinds- 1) famousin Brahma. 
2) famous in the meaning other (ban Brabma, 3) famous 
both in Brahma and e's: where 4) famous only else where. 


Of these four kinds it is carrying coals to New.castle, 
to prove the samanvaya of words meaning Brahman, in 
Brahman. So of the others each one isto be divided into- 
two divisions- 1) Names or Dharmis. 2) Marks or attri- 
butes or Dhermas. And according to the maxim of 
conquerring the strongest enemy first, we cbose the group 
of words which mean other than Brahman and are substan- 
tives or Dbarmis ір the first Pada and in tbe second pada 
words tbat substantive yet known tbrough attributes, in 
third pada, we bave chosen atophibious words well known 
to denote both Brabman and others. Last come words 
which are known to denote only others (than Brahman) 
These are chosen last for the reasons that 1) they demand 
great effort and that they do not want all to know this kind 
of samanvays, and are very difficult to understand at the 
first stage That is why different padas are assigned diffe- 
tent kind of samavaya. 

Of the four divisions some are cver-lapping and there- 
fore they séem to be defective divisions from the logical 
stand point. This drawback is removed in chandrika and 
the divisions are shown perfectly logical. 

Tattva Manjari : 

. Raghavendra in this work follows the course of 
thought as exhibited in Anubhashya. To justify samanvaya 
the prerequisite basic principle of expressiveness of Brahma 
was established. Now words, that are to be referred to 
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Brahma in the course of samanvaya of those words in 
Brahman, are classified. They were class-fird in оре way 
in Naya muktavali. But here another method of classifi- 
cation is followed without infringing the metaphysical 
principles. Не does not take the credit 10 himself; he- 
only praises the rich suggestiveness of Acharya’s classifi- 


cation | 
All vedic words are of two kinds. 1) words familiarly 


known io connote Vishnu and known to connote others. 
The latter variety is divided into three sub-varieties. 
1) known to connote others 2: keown to cennote ‘even’ 
others. 3) known to connote others ‘only’ All these three 
varieties are referred to in general as copnoting others. 
Al] these three varieties, consist of 1) words of substantive 
na.ure and 2) of adjective natuie, This Adhyaya is 
mainly devoted to show that words of these varieties 
both substantive and adjective connote, primarily in the 
highest sense, Vishnu. Words having Vishnu as their 
reference need not be taken here for consideration. This 
varie у again may similarly be divided into three 
Sub varieties- as, denoting Vishnu, denot ng Vishuu also 
and denoting Vishnu only, In tbe second sub variety there 
are words which connote othirs But they are already 
included in the second in the second sub variety of tbe 
first division. But the first and the last aie included in 
the variety of words denoting Vishnu. So these have 
‘been formed into one group called *words'denoting Vishnu’. 
- A Büt there is one objection raised against this. Braman 
-is defined as ‘the source of all’: (яажаї). And. án order. to 
‘avoid its overextension the causal siatimenis (sieur атап). 


alone should be shown to refer ‘to Visbnu exclusively. In 
the coming pages, this samanvaya should be treated in 
detail: - There is no necessity of showing all vedic state- 
:ments:to refer to Vishnu. For that is beside the point. 


208 


This objection is refuted by the phrase (qdqmexq:) 
in Anubhashya, This is dissolved as тот: аа ч 
Here the termination afez (thought commonly used 
in tbe sense of Ablative) is used in tbe sease of tbe dative 
being based on the sutra amariksa: qifqa:. Hence the 
meaning is- (All vedic statements shown to refer to 
Vishnu} in order to show that Brahman is ‘full of all 
perfections’ which is the meaning connoted by the word 
Brahma. At the end of the Adhyaya it is shown that 
words connoting attributes through derivative mode of 
interpretation, refer to Vishnu, proving there-by that 
Vishnu, denoted by these statements is full of perfections. 
Brahma sutra also as shown above treat the same subject 
namely that Brahman is referred to by words through 
derivative mode proving Vishnu to be ‘full of all attri- 
butes’ by the process of adsngauequ. 


"Tantra deepika : 

In one sentence Raghavendra sta:es the subject matter 
of this Adhikarana. The meaning of aq (ia anag) is 
Љу implication both expressibleness and the subject matter 
of all the sastras. Then he goes on to explain words in 
the sutras, aad (afaaà ag: aram: аєа) means that which 
bas no word or phrase to expressit. Which ultimately 
means inexpressibleness. $ed: 15 а verbal form (Genative 
of fag the verb) which by implication means $a 
‘knowledge. fafa: is inthe Ablative and means ‘for the 


reason of? (being the object of knowledge). Now an 
unrelated word cannot constitute a reason; and the relation 


if it exists must be subject or object; but this relationship 
runs counter to shruti (For shruti posits Brahman pure and 
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absolute without any relational attributes). If the opposite 
alternation is accepted,not that there is no contradiction, He.. 
nce object of knowing is the ultimate театр ре So the mean- 
ing of the sutra is:-Because of being the object of koowledge 
(faa: fafaa), Brahman is not inexpressible (77%). 
You cannot doubt knowability of Brahman, — For shruti 
tells us that he sees or knows Purusha lying in the body. 
Kuowability bas a definite purpose to srerve. For know- 
ability of Brahman cannot be established but through 
word, because knowability through perception and infe- 
rence, the only other two instruments we have no access to 
And knowability through word is through Expressibility 
of Brahman. | < 
The syllogistic form should begin with pretigna or: 
statement of what is to be proved; and the reason or 
Hetu finds a place. So the sutra should be ^T Sart?" 
But the suira does not observe this order because formal 
logic does not give importance to any scheduled order. 
For the judgement or conclusion arises even with irregular 
.Steps. Just to show that no regularity in steps need be 
observed when a conclusion is coming out of as few steps 
or disorderly steps, the sutra is irregular in order. 


Mere shruti stating expressibility of Brahman is con- 
tradicted by another shruti stating tn-expressibility of 
Brahman in syllogistic form-the logic of which is based 
on shruti-in order to add strength to vedic testimony which 
is stalemated and checked: in its operation by a contrary 
shruti. The word ач in the sutra reminds us directly 
the shruti spggqeqsieqqemqm. 

Instead of a positive statement, a statement of two 
negatives is adopted in the sutra, to show that shruti 
Should be interpreted to mean both assertion of expressi. 
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bility of Brahman and denial of in.expressibility of 
Brahman. - | 


The next sutra (чачта атата) raises an objection 
over what is already stated and refutes that objection. The 
objection is that the shruti чї чеч:ћаа refers to the 
knowability of Jeeva who is tied with the three Gunas and 
not of Vishnu or Brahman. Hence Brahman is not know- 
able nor can һе be on that account- expressible. 


This objection is rejoined with the reply that in ‘hat 
shruti Atman is referred to (arma чада). So this Atma 
is stated to be knowable. This by implication states that 
Purusba and Brabman also are stated to be knowable. 
Some discrepancy of gender is explained away by Ragha- 
vendra. In the previous. sutra газе referring to dq 
is put in neuter gender. Here referring to Atma the word 
Tio: referring tò the same referent is. put in Masculine 
- gender. 


Jo spite of. these refezences to Atma and others why: 
should it not refer to Jeeva ? The reply is given in tte 
next sutra «(сееп meaa. The one referred to by 
Atma is not Jeeva tied with Gunas. For one devoted to 
Him is declared to enjoy Moksha or Final Release. | Aud 
it is absurd to state that by knowing one "having Gunas, 
it is possible to get release from Gunas, Hence in the sutra 
instead of Jeeva 'a significant. word Саша i$. fused (ore 
having gunas}... ` 


Now Gauna is not of that type SUI WT. The 


shruti 9489 maa areas crura? faga ow (only know 
Atma alone; give up the other talk) does not condemn ‘he 
referent of Atma, ‘On the other hand itis talked as not 
condemnable; while the other is talked as condemnable. 
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Raghavendra refers to difference of statement between 
Sudha and Sanyaya-Ratnavali and Tattvapradeepa. For 
Gauna is said. to be shabala Brahma affected by Maya. 
Accordingly all these three sutras ere elucidated in Sudha. 
But in Sanyaya Ratnavali and Тацуа Pradeepa tbe first 
Sutra states that not only Gauna js not knowable on 
account of the word Atma being used іп the context;. but 
also for reasons given in the other two sutras. бо the 
other two sutras are elucidated differently. 


Now even Nirguna is said to be expressible сатсатат{4 
Here Nirguna is mentioned and it should be read with ‘it 
is not inexpressible’.. There is another shruti-‘‘The origi- 
nal goes out into the incarnate (at tbe time of creation) and 
then gets himself absorbed in the original.^ So Nirguna 
Brahma js not inexpressible but expressible. Thus the 
topic may be dealt with out-side. ‘Why the one mentioned 
in the shruti should be Nirguna? On this doubt being 
raised it is терііеб-ғаүсататт in Himself is absorbed, 
Therefore ‘for the reason of himself being absorbed (des- 
troyed)’ is not the way of interpretation. | 


But iú other branches of shastras another god like 
Rudra might have been mentioned as the source of creation 
of the world. There is no scope for such doubts, For 
afama. This should be read with aq and «геч. 
- Because ("3:) al knowledge derived from all shastras 
being uniform (thus it is stated in shruti and reason also 
upholds it); therefore Vishnu alone is accepted as the 
only source of creation as mentioned io all shastras. Thus 
let it not be doubted that in other parts others are mentioned 
as the source. 

This sutra may be interpreted differently also. It 
means ‘For the reason of'uniformity of import (of shastra). 
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On the strength of the branch whose import was determined 
by the sutrakara (as an instance) it is inferred that the other 
branch has the same import, because it is the branch (of 
the uniform veda). But in chandrika another doubt is enter- 
tained. АН these reasons, as the use of the word Atma, 
mention of Moksha, Non-mention of condemnable and 
absorption in the self-may be found associated with self 
bound with gunas in different branches. With this 
introduction it is asserted that ‘the import is of uniform 
type іп all branches’. 

Again Nirguna is stated as being expressible. yaa es 
їчї апа CAT ATE should be read with this sutra. In the 
shruli Saat її the one without gunas is mentioned. 
Therefore Nirguna is not inexpressible. If. this mention 
in sbruti is understood as secondary and not primary 
in meaning then it is already staied that it leads to 
Infinite Regression. 


Prakasha: 

Chandrika begins in a right royal fashion upholding 
the dignity of the Brahmasutras. Other commentators, 
have shown irrelevance as between Adhikarana, and 
Adhikarana, But Shidhanta is an advocate of 
Strict relevancy as obtained between Adhikatana and 
Adhikarana. Hence -chandrika presents the thought 
development of the first five Adhikaranas to prove the 
relatedness of each Adhikarana with its past and future 
Adbikarnas. Raghavendra in his own mapner bas already 
presented. the chain of thought of the Panchadhikaranas 
But here we find a new thought process as obtained in the 
develompent of the five Adhikeranas,- “In the first sutra 
ће definition of Brahmana has been suggested by the ve? 
word, to be ‘abundance of perfections which distinguishss 
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Brahma from Jeeva, In the second sutra, in order to prove 
his atandance of perfections and to disprove Jeeva to be 
the meaning of Brabma,Brabman which is to be investigated 
is defined as the source cf all dispensations of the world. 
In the third these two definitions are shown, not 10 apply 
to any other than Vishnu by calling forth the evidence of 
ѕһаѕіта. In the fourth, shastra is denied to have any oiber 
import in order to prove the applicability of these two 
definitions only to Vishnu or Brabma; and the import of 
all the shastras through the primary mode of connotation 
is shown to be Vishnu, in order to prove his abundance of 
perfections through the process of learned derivatiun of 
all words, pointing out the characteristic: attribute of each 
word. In the present sutra expressibility in word of Brahma, 
and his being the import of all shasiras as shown by uq 
are questioned and replied. Нерсе there is sequential 
connection with the previous suwa. “Or for this very re- 
ason it is said that there is cbjectionary - onnection, 


If these two are the topics of the sutra, it is furthe, 
objected that there is diversity of topics: which is con- 
sidered as defect of integrated composition. But really 
speaking these two topics are the meanings of one word 
qu Which are now justified. Hence there is unity. of 
topic and no diversion is indulged in. If this explan- 
_action is not accepted, the whole Adhikarana suffers 
from diversification of tke topic. For the sutra атча 
would mean, when different meaning is feared in some 
other branch (vedas being innumerable) that there is no. 
opposition from such a branch, as uniformity of mean- 
ing is ascertained both by shruti and inference. While 
other sutras of this Adhikarana are engaged in establish- 
ing the expressibility of Brahman. Thus there is clear 
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diversion of topic, which creates a division of topics in 
the Adaikarana. 


But in Sidhanta this defect of diversity of topics is 
proved to be false and uniformity of topic is established,as 
regards this Adhikarana is concerned. The uitimate 
purpose of this Adhikarana is to prove expressibleness 
in word of Brahmao. Ail other topics are merely ancil- 
lary to it. The topic of gauna Atma is introduced 
only to prove the knowableness of Nirguna Atma, whtch 
is the cause of its expressibleness. In the same mauner 
Gatisutra also, is introduced to prove indirectly expressible 
ness, by proviag the application ot the word Atma. 

Finaliy in expressions like ‘Sudha is inexpressible' 
That which is expressed by the word ‘inerpressible’ is no 
other then sudha. -Hence sudha is expressible. If a. parti- 
cular word, has no direct primary meaning in auy other 
context, itcannot imply secondary meaning (Lakshna). 
Hence sudha canaot be implied even as secondary meaning 
by any word. 

If Advaitin pleads that by Nirguna he means ‘that 
which is specified as having no attributes’ and that the 
Specified object is not shudha by its very nature, For it 
is specified as having no attributes. Then this very reason. 
proves that shudha is expressed by ‘that which has the 
absence of attributes’. This is dealt with in detail in 
Nyayamritam.. Е 


If this sane interpretation is uot accepted, then 
expressibility in toto is rejected in shroti ‘aug арча aed’, 
Then that which is not expressed by the word Ganga is not 
characterised with the attribute of Gangatva. In the same 
manner that which is not expressed by the word *inexpres- - 
sibility’ is characterised with the absence of the attribute 
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"inexpressibility" (Absence of inexpressibility is expressi- 
bility itself). If otherwise (expressed)? there is 
expressibility, so in such contexts — 'ipcxprtssibility 
means ‘very difficult to express’. For Brahman is wonderful 
оп account of his innumerable perfections, 


Chandrikekara’ places before us the progressive deve- 
lopment of thought as depicted in the sutras of ths Adhi- 
karana. Jn the first Sutra knowability (of Brabw:an) is 
Stated as the direct cause of expressibility (of Brahman). 
In the second sutra (Gauna) expressibility.is found in the 
qualified and hence is not found in Sudba. This Asidhi 
‘is explained away. In the third and fourth gfesserHigr- 
чї. Gea. The usé of arat removes the Asidhi 
or proves knowability in Sudha A'ma. But. the knowable 
Atma might be Gauna. This objection is explained in 
these Sutras. For knowable Aima secures Moksha and 
hence he should be Sudha, And he is said to be no 
inferior in nature. Hence he is Sudhatman. 


But it might, be objected thet even Saguna Brahma: 
also indirectly (through Nirguna) may bring about Moksha. 
Thus even statement of Moksha with reference to Atma 
may not prove Sudba Atma to be the cause of Moksha, 
Really speaking there is ne score for such objection, "For 
the declaration that, Atma alone is to be known excludes 
the consideration of Ga natma azmaq and алет aqaa 
have only changed the glace of the negative particle. 
Positive is given preference. to negative expression. Hence 
afass ranks higher than GUUIITRIQ. 


Raghavendra here usheis in, ап outsider with, ap ob- 
jection against the Sidhaoti, In this Aahikarna, the topic 
of expressibilily in word of Brabman is estabiished. — But 
the Sidhand cannot prove expressibility of Brahman 
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without committing the fault. of apostasy in this Adhi- 
karna. For іп ШІ Adhyaya ЇЇ Pada 37th Sutra (rarer 
gfatart) the shruti тачат: ба і cited and the aspirant 

at the time of meditation sees ia his mind acertain image 

which is the object of his meditation, So the Pratibimba 
is the object of meditation and not the Bimba Brahma- 
Otherwise if the real Brahma is seen in the mental med- 
itation how the real Brahma is Avyakta or indiscernible? 
Thus Brahma who is not fit to be meditated upon, in the 
context of enjoiniag of meditation the words expressing 
the object of meditation, must be considered as inexpres- 
sible. Іп {һе same manner in all the vedas that describe 
the creation etc, of the world that attributes of Brahman 
are mentioned for the purpose of meditative. wordship 

Sidhanti concedes this pointin the sutra aparata дїї 


marg (iH - III-15). Then innumerable words in the veda 
are found ussful ia the meditation of the asparant; апа 
not the origiaal Brahma Неасе all the words refer to 
the image (Pratibimba) aad not the original (Bimba), 
only in the secondary mode of implication and not the 
primary mode of connotation. Therefore Brahma is in- 
expressible in words and not expressible. | 


This objection of the. opponent to the statement of 
expressibility. of Brahman аз proved by. the -sidhanti is 
considered too hollow by Raghavendra. For the: Sidhanti 
concedes that original or Bimbabhuta Brahman is dist- 
inctly different from the image or Pratibimba who is cons-- 
ciously cognised in the course of meditation in the mind 
of the aspirant. He has also conceded that all vedic 
statements supply the attributes of Brahman for his 
meditation, Still he does not forego the creed that Brahman 
is expressible in all words. For Dhyana is defined as 
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*visualisajon in mind of an image made of mental i impres- 
sions’. Thus the image that is present before the mind's 
eye is only made up of mental stuff. This mental stuff is 
the product or samskara of direct experience through the 
Senses. Brahman ipaccessible to other sources is appreh- 
евейей only through upanishads. All the vedic statements 
describe the attributes of Brahman in order to afford us 
the experience which will be duly transformed iato menta] 
impressions or Samskaras to shape into a form for medit- 
ation. These attributes cannot be described in any other 
but primary mode of connotation, 


Now what is the meaning of all attributes being useful 
only for meditative worshtp? It is epjoned that one ` must 
study (Sbravana) and underestand (Manana) all “Vedas 
and /hus gather experience through the process of Shravana 
and Marana This experience is transformed into Samskaras 
or mental impressions which form the stuff of mentai 
images required for meditation. This is the meaning of 
at'ributes being useful for meditation. Thus the words 
expressive of attributes refer to Brahman who is thus . ex- 
pressible. No doubt the origina! Brahman is not directly 
worshipable; yet for the ‘rake of his knowledge hə must þe 
expressible For, knowledge. is as indispensable as worship. 
qor: aasian saaara ada: At the time of medit- 
ation the knowledge that the original is present in the. 
reflection or ‘image’ is essentially required. This imma- 
nent Brahma іп the. Pratibimba-who receives the worship 
and awards the reward. 

All the statement enjoining upasana or worship fulfil 
their mission by offering a fit object for worship and their 
meaning collects itself into the aspirant’s experience 
which, being transformed into mental stuff, shapes itself 
into ‘a fit form and becomes visible in the meditation. 
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Shch meditation should be underiaken. Therefore Brahman 
is expressible; and he cannot be suspected at any stage 
to be inexpressible. Videkantakodhara for a detailed 
account of this snbject. 

Some other interpretation of this Adhika:ana is critic- 
ally reviewed and its shallow nature is mercilessly 
exposed. The exponent takes into ccnridereticn sene 
Riks from Chapdogya and Atharvana like alagaan 
этеа, alaa аеетіячтаз.......а: нн: They declare that 
Brabman is (ма, дая ATT єт) the knower ard all- 
knower and material cause of this world. 


It is doubtful if this cause is sentient or insentient, 
Now Sapkbyas think that if the sentient were the cause of 
this world it-wont be an all knowing and øll powerful 
knower. For the sentient does not undergo any modifi- 
cation and all-knowing knower is the agent of the activity 
of all cognitions. Butan insentient cause is capable of 
agency of knowing and of possession ' of power. So Sank- 
hyas maintain ibat in enient Pradbana is the cause of ile 
world: This very idea is сог ctorated by ibe above men- 
tioned Shruties. 

The present Sutra shows that Shruti declares the cawe 
to be the knower (Зя); ара hence it cannot be insentient, 
For this knowing is not figurative as in the case of an in- 
sentient thing. For this cause is said to be qq and. is also 
called atent and hence knowing or фит is real and- not 
formal. Butin instances like naamat waa: (My вош i. 
Bhadrasena) self is formal Atma and one’s own is real 
Atma. Self being formal gay or knowing also is formals 
On the other hand here in qequfazzatat Swetakatu is to be 
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re'eased and is called wq. Thus addressed to a soul who 
is to be re'eased ‘‘you are that" if identity with insentient 
being is deciared, then such sastra will be invalid. Then 
Atma must be real aod sentient. 

Advaitin contends that in order to point out a very 
smali star like Arundhati, в near by, big star is shown; so 
also in order to cognise the subtlest Brahman, the grossest 
near by, Pradhara, the insentient prin-ordeal cause of. the 
world which is used here by the word wq, is signified by 
the word Atman. But this analogy leads us to a trecheruos 
ground. For just as we come to know later on, that the big 
star is not the star Aruadhati, we shal! know that this yara 
or aq (Prakriti) is not Atma. Then we shall have to use 


deprecatory words with reference to Atma. But actually no 
such words are used in Shruti. 


Ви in the sbruti, Atma is said to merge into itself: 
this is possible only when Atma is insentient Prakriti and 
thus gq means this primordial Prakriti. This is not 
reasonable. For Laya or merging іл something means, 
‘being reduced to that nature’. Hence Jeeva ог sentient 
self connot be reduced to the ; a ure of insentient Prakriti 
when the self merges into it. So the support for merging 
of all the Jeevas connot but be Brahma Chetana, Hence 
Brahman alone can be the cause of creation of the world. 
In the whole of the vedanta shastra а sentient being is 
recognised uniformly as the cause of the dispensations of 
the world. It need not be objected that mere knowing 
(тот) connot be interpreted as (&férq)knower. For суеп 
though mere fire connot burn, yet fire in contact with an 
iron ball burns. So also consciovsness covered with 
nescience may act as knower or agent cf knowing. There- 
fore as against Sankbya's in. sentient Prakriti, Advaitin 
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contends that Chetana or sentient self isthe саше of 
creation and others, 


. The interpretation of the sutra yielding this mearing 
shall be proved to be forced and unwarranted afterwards. 
Now the theory of the Advatin involved in this interpret- 
ation of the sutra is scrutinised ard lack of ccberency ard 
consistency is exposed. 

In the shruti agraj the Chetana is only the material 
cause and not the changable cause. For the ceuse is (aid 
to be immutable. Hence the chetana is only the Achistbana 
or Locus of the jllusicn of the world Now the question is 
wheiber the qtalified che'ara is the mutable cause cf the 
world according to tbis Sbruti and ite interpretation 
according to you; Orare you going to prove thatthe 
qualified is the agent cause of the creation ? Or the third 
alternative is tbat unqualified or pure chetana is merely the 
locus of the illusion. 


The first two alternatives do not hold goed. For the 
qualified being unreal you cannot attribute to it such 
attributes as aq and ях These attributes cannot be 
emperical ;. Бог at the time uf dissolution all except the 
real have been dissolved. No emperical can raise its bead. 
Otherwise е геа] cannot be оре without tbe secord. Apain 
you cannot have anything unreal at that time ; “became in 
the previous Sutra Samanvaya has been announced in pure 
and Akhanda Brahman; and hence bere in the Shruti and 
in this Adhikarana also ihe pure is concerned and not the 
qualified. In the second alternative too there is discrepency 
to be found. For the objector had proved that Prakriti 
was the changeable cause of this world. А consistent reply 
to the objector is not given. For when he has proved that 
Pradhana is the mutable cause Ше sidhanti's assertion (hat 
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Brahma is the causé does not disprove what tke objecton 
has proved. Hence the third alternative too goes the wrong 
way. For lack of concomitance of sadbya and hetu cont ot 
be avoided: If he has asséried that Pradhana is the mutable 
cause the counter assertion should be that Brahma is the 
mutabie cause ; ара not that Brabman is the locus of world 
illusion. | 


Thus exposing the weak points in other's interpretat- 
ions Chandrikakara shows tbe strong points in the 
interpreation of the Shichanti Jn his interpretation- 
* Apandamaya is that Brabman" ‘That’ is asserted 10 supply 
the Predicate (faüg) andit isto be construed here as the 
subject- That is not inexpressible on account of its know- 
ability. Thus there is concc mitance of toth Hetu and 
Sadhya. But look to Advaiti’s interpretation— “Тһе 
Ashabda Pradhana is not the cause ; for the caure is said 
to'be the knower”. Неге the. Неш is not used with its 
proper case, еі her ablative or instrumental. For Pradhan’ 
is not said to Ee the cause because it is ‘Ashabda’ (not 
propounded in Veta). iag in the nomantive case cannot 
stand as the reason of the infe-ence. At the most. it.can 
stand as Sedbya. Butthe Advaitin did not. accept it as. 
Sadhya; tn its place ‘Karana’ is accepted as understood 
and with the change of its case was supposed to be. repeated. 
and was found to be stuck in the logical fallacy cf lack of 
concomitance of Hetu and Sadhya: 


There is much meandering in this interpretational 
discussion, and chandrikakara conclusively proves that 
Advait n's interpre ation 1s un warranted | by the text.of the 
Sutras, being inconsistent with the tboughi-link of the 
Adhikarana ; and directs us to expose the defects in the 
other sutras, guided by sudha, 
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_ But Raghavendra comes to our belp and shows himself 
the. flaws in the interpreiation of the other sutras. He 
affirms that the real meaning of the sutras has already been 
supplied. He begins to expose the defects of the Advaiti's 
interpretation of the Sutra ясел medgang. The expre- 
ssible Atma was supposed by him to be Gauna or overpow- 
ered by Gunas. Wher that wes questioned the fair and 
logical reply of the next sutra should have been ibat there 
js no inconsistency ard positive contradiction of other 
evidences to this supposition. Bvt the next sutra is 
Vaasa TANT and is not consistent with his supposition, For 
the sankbya does not suppose that one should be initiated 
into the principle of Pradhana for tbe realisation of 
Advaita. 

Bes.des ‘derogatory term’ tco is unfit to be used even 
in the context o^ Pradhana just as Atma is used even in the 
case of Annamaya and others (in the Sutra зачат) 
though they are diffe ent from Brahma. . But the analogy 
quoted is not suitable. For in aaan Anandamaya 
is thè real Atma residing inner most in the Vijnana Kosha 
which is inside Manomaya. Manomaya again is inside 
Pranamaya which again is inside Annamaya, To Апгашауа, 
Pranamaya is Atma; To Pra: amaya Manomaya i$’ Atma; 
to Manomaya Vijnanamaya ss Atma and to Vijnanamáya 
Anandamaya is Atma. The Former is shown as Atma, 
(though. it is not so} only to remind you that the inner 
covering is Atma with reference to the outward shell. Here 
in the case of Pradhana there is no context like that. 


But even in this context. *there is tbe manifestion into 
many forms’ (ageatsrsmiafa) which may serve the purpose 
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of the four shells stated above. Hence tbe instance quoted 
is not unsuitable. | | 

Again in the fifth sutra (zaremara) the merging. of 
Jeeva in Brahma is insianced as reason, for Atma being not 
gauna but mukbya So sidhanti questions Advaitin how 
he srgues that the merging of ` scul in Atma proves to be 
Mukhya Atma. Fer let him make clear if by merging he 
means, mere contact of the soul with Brahman or identity. 
of the wo Mere contect is poss ble even іп the case of 
Pravhana. And identity is impossible even іп the case of 
Brahman. 

Thus Raghavendra goes on. laying bare the defects in 
the interpretation of this Adhikarana by Sahankara. 
Alread?y Ramanuja's interpretation also was critically 
reviewed. Thus bye comparison of these two interpreta- 
tions with that of Madhva we ате cenvinced of the super- 
jority, sobriety, and simplicity of tbe latter's interpretation 
over that of the former. | 

Pradharam requires an adjective in neuter gender to, 
qualify it and not one in masculine gencer as in tbe present 
sutra (1ur:) And according to Bhasbya and in the direction . 
shown before, Апта moinly means Vishnu ard d. es not 
mean Shiva when the sense is conveyed tbicugh full 
connotation, 

Some others still conterd that Sat might not mean on 
ipsentient (bir g ; but it may easily nean ihe soul or jeeva.. 
For knowing ana the vse of the word. Atra are justified 
with reference to Jeeva, But ihe Sutra afsaag precludes 
the possibility of Jeeva being aq for, one devoted (о jecva 
cannot get Moksha. 
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But this doubt itself is not sound. For ageat garaafa 
at the very begianing manfesüng in many forms is 
mentioned which is not found compatible in Jeeva, Besides 
the Sankhya has not accepted Jeeva as the cause of creation, 


ANANDAMAYADHI KARANA 
`“ападийтитата” 
Sutra : 

The one expressed by the word Anandamaya 
is Vishnu only and not Prakriti (the primordial 
entity). For im every context Anandamaya and 
others are repeatedly mentioned as associated 
with Brahama in Меда» 

Bhashya : 

The Same Samanvaya (the method of deriv- 
ing the meaning of Hari from all words of all 
Shastras through the primary mode of interpreta- 
tion, well applying the canons of interpretation 
like upakrama and umsamhara) that has been 
‘enunciated (in аччччагу) before, is expatiated 
"upon (with reasons and instances) mostly by the 
whole of the Adhyaya beginning from the Sutra, 
AMAA FATA « 

Mostly in this Pada Sa manvaya of words, 


commonly understood to be conveying other sense. 
is shown in the great Lord No other arrangement 
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with regard to Padas сап be shown as it is not 
borne out by the text. 

It was stated that enquiry should be instituted 
in Brahma This is known to be (the foot)the limb 
of Anandamaya in aargedafaser. Hence leaving aside 
the whole, a mere partis not fitto be known. 
When thus objected it is stated that ariadna. 


Now(a doubt arises)whether this Anandamaya 
is (four faced) Brahma and others or the principle 
of primordial-entity (Prakriti) or Vishnu. Because 
the word Brahma conveys the sense of Hiranyag- 
arbha. He is also said to be чатяє (One having 
hundred fold bliss) Rudra also is a relevent mean- 
ing because Anandamaya is said to abide in Surya 
(azaatarfeed); and Rudra is said to have eight bodies 
(of which the sun is one). Thus Anandamaya is 
said to refer to others also. 

‚Оп the other hand Anandamaya might be 
Chit Prakriti: (a sentient principle presiding over 
Primordial entity). For she is called Brahma. 
aaaifrneqaet Mahat expressed by the word Brahma 
is my womb (in which I deposit the germ) and 
Prakriti (the insentient and primordial) assumes 
many forms: 


Even embodied souls also are Anandamaya ; 
"for they are called Brahma which means Jeevas as 
per Kosha («эпт stessa). They are also зятіқнц 
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They preside over bodies that are the products of 
ач (food and other things). 

Still (all these presumptions are baseless). 
They are not referred to by the word Anaridamaya. 
Only Vishnu is meant thereby. 


*Brahma which is closely associated with 
Anandamaya is Vishnu Only | For by the con- 
vention of the learned, He alone is Brahma.” 


"This alone is called Brahma" 

The word Brahma is primarily used in the 
sense of Vishnu ; for He is perfect and not in any 
other sense Because others are imperfect, they 
are referred to by the word Brahma formally and 
not primarily ". 

“The ascetic should meditate upon Brahma 
in the form of Vasudeva in his mind, repeating 
the Mulamantra as an alternative ” | 

From these and other Sources the word Brah- 
ma is known to be repeatedly used referring to 
Anandamaya 
SUTRA : ѓаат зтә%19чӘҹ тлі 

It should not be objected that as the termi- 
nation aaz meaning modification is used, Ananda- 
maya isnot Vishnu, for uz means srQq4 or 
abundance which ultimately means ‘fully filled’ 
(and not modification) 
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The suffix sag (used in maama and others) 
suits the context of smía and others better; for 
Prakriti and others undergo modification or pre- 
side over that Prakriti undergoing modification; 
but notthe context of Paramatma. But this 
objection does not stand. For he is зпяєяч because 
he is the modification of bliss. "Though amaaa 15 
cited with wana yet it does not mean modifica- 
tion; For sm also means abundance of ers (and 
not its modification) This interpretation . suits 
the Vedic derviation of sm as aaaafaaqatia 
(Living beings are sustained by Him; and He 
consurmies them). And awof this kind (Suste- 
nance and consumtion) is abundantly found in 
Vishnu. Thus being eaten up 15 nothing but 
sustenance. In Taittareayaka also (aarvg:}, begins 
a new context (So long, body fed by material 
food was treated and Atma or soul different 
from the body is now . treated). 


In Shruti like àF sgrwrad, avis found associated 
with Brahma [in the same manner Prana, Mana, 
and Vijnana are found appositionally used with 
(Brahmai; this proves conclusively that modifi- 
cation is not the meaning. In the name manner 
assumption of multafarious forms is found justified 
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as there is no contradiction of this Shruti 
by theshruti which states Brahma to be one 
(съда) 

Even when (эпа and other things) are the 
essential nature of Brahman. this usage of abund- 
ance is found justified as in the examples of “the 
sun being abundantly refulgent” (refulgence i is the 
essential nature of the sun.) 


SUTRA : agga 

Reason is adduced for him (Anandamaya) 
being Vishnu. 
BHASHYA : 


The reason of being impellor to the world 
is cited inthe Shruti) “If the all refulgent 
(атат) were not perfectly or wholly blissful who 
else would prompt the world and who else would 
direct it in sacred and secular deeds?" 


SUTRA : niaaa їл 
Brahma that is prescribed in. Mantra as (ae 
sid sid) is sung (as Anandamaya). (So Ananda- 
maya is Brahma). 2 
BHASHYA: 
“One who knows Brahman, realises that” great 
thus suggesting the Mantra defines ` '(the- great 
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thus sug gesting that thé Mantra defines the great 
Brahma as “ae aa add that Brahma is propo- 
unded in words, aag and others". 

But its being а part of Brahma does. not run 
counter to the theory of Vishnu’ being Ananda- 
тауа. For in  ChatürvedaShikha the Same 
Vishnu is stated to be (“He is the head, he is the 
right side, he is the-léft side: He is the middle 
portion of the body; He- is thë feet”), the part 
(of the whole). 


Narayana is the dead; thé right. hand. and 
also the left hand, аге Pradhydmna and Aniru- 
ddha; the middle body is Vaásüdeva or (in. this 
multiebodied pérson) Narayana’ is the middle 
body, Vasudev is the head,” and Sankarshana’ is 
said to be two feet ` Thus the grèat Purusha is 
divided into five рагі" Тһе great Lord assu“ 
mes the form of a part and of a whole in: sportly 
spirit. In the unimaginable majesty and Sublime 
wealth of attributes; no in-compatibility - of the 
part and whole should: be concéived, in Janar- 
dana, :no logic can assail” this irrational entity, 
with its sharpest weapons. "How can there be 
any stick to measure the iitmeasurable?" thus it’ 
is saidin Brahat Samhita. | 

In expressions: like (жатфҥ аена: ) the word 
tg as an adjective signifies" the’ -essénce’ of cach’ 
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one. of them" (the controller of each one 
of the Koshas, is the pure and untarnished sent- 
ient entity only, which is nothing but Brahma- 

(But this leads to а logical mess from which 
we cannot extricate ourselves). For in антта 
зинат areata: mad: Pranamaya though 
one, is saidto be different from Anandamaya- 
“But Vishnu of unlimited power and wealth is 
thus said to be different,. though identical, and 
to be one though having having many forms.” 
Thus it is said in Brahmanda Purana. 

You should not suppose.that Annamaya and 
others аге god four-faced Brahma and others, be- 
cause of these words that indicate them. For 
SUTRA:  Badüspe 

Others (like four faced Brahma and others) 
are not meant. (to be ariana) For it is inconsistent, 
to say so; as they are ‘not visualised to get Mukti)- 
BHASHYA : 

It is not consistent to think that one gets 
Mukti by the visual perception of others. (only 
the realisation of Brahman leads to Mukti and 
the realisation of Ananda and others conduces 
to Mukti hence Anandadi. must be Brah- 
man or Vishnu and not -others.) “One who 
knows him only, hecomes Amrita or Mukta. For 
Moksha there is no other path". It is said so- 
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SUTRA: ашат 

Difference or differentiating qualities are men- 
tioned between four faced Brahma and An- 
andamaya. Therefore others аге not Ananda- 
maya) _ 
BHASHYA:- *Four faced Brahma's Ananda or 
Ь 15 is hundred times that of Prajapati or Rudra” 

In the unknowable, devoid of qualities of 
the human soul, not fully describable, and not 
having any other support, (the eligible) is so 
established mediatively that he is fearless, then 
he has reached the fearless” “He is in the 
(Lower) soul” Thus difference is shown. Vedic 
texts like ag aarfes. acaufa (meaning identity) and 
others do not contradict this statement. “АП 
vedic words enter into him [connotatively] ” 
Bhallaveya Shruti]. For each word in the 
highest primary sense mean Vishnu (Even if 
they. mean identity that identity is not incom- 
patible with difference’. For “this world though 
different is the Lord Himself. (Because) He is 
the source of Sustenance, destruction and birth ” 

“Though distinctly different from all, He 
is all” (Turashruta) (because He is the Lord 
ofall) The (real; knowledge is that which com- 
prehends difference (of Vishnu and Jeeva or Vice 
Varsa). 
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apprehending difference, with high regard for 


Hari, and with disinterested work (enters, at 
the time of dissolution, into the great Purusha). 


_ “When the Jeeva knows the Lord to be served 
by all and other (than himself) alongwith his 
prowess, then he is released from misery," 


“Though called by the name ofall He is 
allas it were; though immanent He is known as 
non-immanent; though found in the body He is 
known to be outside. Thus one alone is known in 
different forms.” 


"Because He is immanent in all, and is called 
by the name of all; therefore He is called -by 
the pro-nouns: this, I, you, that, and others, and 
not because he isone in essence, with them 

“Oh the leader ofthe Kurukula! (the wise) 
do not like the idea of only one soul" These 
and others. 

But (in Shruti азна ашта} Brahma means: 
Jeeva only. For it is said (жап star аз) 

“Release of a soul" is not self contradictory; 
for bondage of a soul is due to ignorance 

It is stated in Bhagvata- - “Mukti or release ' 
consists in getting rid of unnatural form and re- 
verting to its. natural form. 


2338 


: The respective inferences (proving the ident- 
ity of the. soul and God) do not contradict (the 
statement of difference)". 

SUTRA: BAST aqaa 

(Inferences based in Shruties and proving 
ideutity are not available; and) unaided infer- 
ences are available at our beck and call (жя) 
and hence such dry inferences (to prove things 
beyond senses are not wanted. 

BHASHYA :- 

It is possible to infer as one desires. There 
fore in Tespect of Reality independent inference 
is not desirable. . 

Itis statéd in Skanda, | 

*Because inference (disproving shruii and) 
independent operates atour desire, therefore it 
must be employed to reconcile (the beginning 
and end of) the Shruti, in conformity with Shruti; 
and (inference, otherwise, no where ts desired." 

“Inference should neither prove nor dispr- 
ove Parabrahma" (Katha) 

SUTRA:- afaa a aati afta Thus it is 

Because (Shruti) ordains, in the context of. 
Anandamava. Jeeva’s contact with Anandamaya 
Therefore Anandamaya is Brahma). 
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BHASHYA: эи means “of Jeeva” It is à conjur- 
ction to join the reasons (adduced). “He enjoys 
the fulfilment of his desires in the company of 
omniscient Brahman (four faced). 


“In one having no other support, he gets a 
place ” 


“This Jeeva after transmigration from the 
body, migratesto this Pramatman of perfect 
bliss.” These and others. 


BHAVADEEPA; From what Sutra the fist Adhyaya 
begins is the present question. Really speaking the Ad. 
hyaya begins with the present Sutra HSA TIT ATT and 
this point is made clear in the Jijnasadhi-karana. Still 
Sudhakara thinks that the Adhyaya begins with чч TRAIT. 
Now that the nature and function of Brahma are exhaust- 
ively treated, so far, to whit isthe remaining portion- 
of Adbyaya devoted? 


The question is pertinent and must be satisfactorily 
answered, The author admits that there is no пет purpose 
to be served by the remaining part of the Adhyaya. Yet 
what has been assumed in qud TAIT the Sutrakara makes 
clear by examples and illustrations showing how it is 
corroborated by the cannons of interpretations like upak- 
arma and upasamhara., 


Raghavendra states the process of demonstration of 
the principles enunciated. Through the etymological pro- 
cess of derivation the meaning of each word is settled and 
the sentence is shown related with its purport through a 
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process of applications of the canons of interpretation. He 
takes a particular sentence with the constituent words, 
Through the above mentioned process it purports to convey 
the particular meaning. This is the method of clarification 


or expounding the application of Semantic interpretation 
of a sentence. 


‚ Thus Samanvaya,or showing that each word or sentence 
refers to Vishou by this process of interpretation is mostly 
the topic of this first Adhyaya. ‘Mostly’ because in two 
Adhikaranas topic of eligibility to. study the Vedas is dis- 
cussed in respect of Gods and Shudras. 


Words whose references are now contemplated, are 
only Vedic or sacred and not secular. 


Thus Samanvaya, or showing that each word ot Sent- 
ence refers to ‘Mostly’ because in two Adhikarans Topic 
of eligibility to study the Vedas is discussed in respect of 
Gods and shudras. 


Words whose references are now contemplated are only 
Vedic or sacred and not secular. They are of four (уреѕ-1) 
known to refer only to others (than Vishnu). 2) Known 
to refer to both ¢Vishou and others), 3) Known to 
refer to others and 4) known to refer (only) to him. 


The fourth type should be taken in its exculsive (only) 
reference; otherwise (if they referto both Vishnu and 
others) they will be subsumed under qaqa wfgg category. 
and there will be only three types and not four; of these 
four you need not explain the reference in the case of the 
fourth type. For those words which are not doubted io 
refer to others only are brought under this category. 
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‚ Ав for the order in which these four types of reference 
are considered, the first type is the most difficult to make. 
it intelligible and hence is treated in the fourth Pada. 
Besides one thing to be noted is that references of only 
words, letters and sound or accent are to be considered and 
not of sentences. Therefore words of third type are taken 
up first for consideration. Words of the second type. 
(жя чча) are denied the privilege of priority over the 
first type for the reason that already the words are estab- 
lished in the sense of Vishnu. So we need not run after 
explanation of its reference to: Vishnu. 


All words are again of two types: 1) wordsof the 
nature of names 2 and words of the nature of attributes; Of 
these two types, Names are words,referring to things having 
attributes and the others are attributes themselves. Names are 
couventional while attributes are derivative. And the names 
directly denote other things while attributes indirectly thro- 
ugh connotation denote other things. Hence, words of the 
nature of Names must he first shown to refer to Vishnu 
(Samanvaya). and they deserve priority. In order to have 
complete samanvaya- their. reference to others must ђе made 
nul and veid. In order to putthe.saddle on the. right 
horse all attributes must. be shown to referto Brahman. 
For, througb reference of an attribute of a substative, to 
Vishnu, the name of the substantive would be firmly: esta- 
blished in Vishnu. This also shows that attributes are 
derivative, names are. canventional and attribute-cum- 
names are derivative cum-conventional. 


Raghavendra supplies us with precise definitions of 
words even wben they are used by other schools. In some 
context they use the phrase eqezfemiat (clear attributive: 
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marks) Raghavendra makes clear what eqezeq Or exact- 
ness means when attributed to marks according to them. 
recat aaia weedeat faia ar. чату жатчейя 
aqoya aaa аг Exactness (of Brahman) is its unambig- 
uous use as an atribute of Brahman in some other context: 
or its nature of not chiming with other things (than Brah- 
man) like soul or Jeeva. 


Raghaveadra also defines TAT SUDRHIDURTHNHIUDS 
afa аттик знате Most primary connotation of mean. 
ing on the strength of the connotative power of the word on 
the import of a Sentence as corroborated by one of the 
Tatparya- tingas like uppakrama aad others one of the 
Tatparya Lingas itself as evidence which conduces to con- 
Notation of that kiad. 


Now эден is said to Ъз а гате according to Anu- 
Bhashya. But according хо Taitva Pradeep this is said to be 
an attribute. ‘This word is inclusive of aqu, UR GIL 
and Frarrraa. This Anandamaya is found ‘used’ referring 
to others for three reasons. 1) On account of the Shruti 
SAAT TRAT ELLE {аят IEEE а EIE! where 
sme refers to some insentientthing 2) aaa, isassociat 

ed with Brahman which is used to refer to Jeeva by conven- 
tióB without being contradicted От still it is sufüxed with’ 
чаа which 1 шгап$ chao ge or multability. 


.. Investigation of Brahman advocated formerly. is un. 
reasonable, For Brahman to be investigated. is heard 
(in Shruti) to be a part or a limb ef some other substance. 
And without the whole, a limb of it only cannot be ргой- 
tably investigated, So this Adhikarana is related to the 
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previous Adhikarana as an objection, raised against it, 
and replied. | U 


Now ana «uq апа others are declared to be properties 
of Brahma. And these are considered to be very auspicious: 
qualities of Vishnu. Hence Samanvaya of these quaiities 
in Brahma is first attempted. Again this is worshipped as 
one who would bestow Ananda on the devotees. Hence 
this purnananda generally coveted by all is first chosen 
for samanvaya. ` This is another connecting link. —' 


Here Raghavendra quotes fiom Taittireeya Bhashya а 
verse which explains the evolution of this panchakosha. 
gut: gfearqdfasgacrr чачышат gears wade: 
There is Anaadamyakosha having the form of the body of 
man in which is encased the Jeeva. This is all ma'ecia!. 
In this material Kosha and in Jeeva there is blissful or 
arieny Narayana of pure bliss: This is Brahman Out 
side this and covering this closely there is the Kosh {аят 
which is material & which encases the self or Jeeva, In 
this case there is e sentially pure Vasudeva presiding 
over pure vijnana out of Narayana comes Vasudeva who is 
also equally -pure and blissful. In the same manner clos. 
ely covering Vijnanamaya comes out Manomaya, the 
Shankarshnna principle; thon, sht- abundant and imman- 
ent inthe Koskaand Jeeva of that name. Manomay 
exples praaamaya, Pradyumna which covers Manom- 
ауа. Last comes tbe Anndamaya body of the Jeeva in 
which pure Annamaya Aniruddha residess зат Soraa 
waa fasaa and argar are the five Koshas. The 
former kashas are filled with latter Koshas and evolution 
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is from subtle to the gross And the latter covers the form- 
er closely. АН these Koshas possess the human shape. And 
the former etnenates from tke latter. Thus Anandamaya 
is the source of evolution as Vijnanamaya emanates from 
Anandamaya. 


The following paragraph summarises the whole of 
the intricate situation thus- “The five koshas in which 
the embodied self is manifested . have their own constituent 
parts, In each of these koshas is. present а. corresponding 
form of Brahman, which is likewise designated by its name 
butin tbe specialised. sense of the terms (as explained 
above). Тһе koshas are only modifications of food and 
energy and so on. But the forms of the supreme present 
inthem (for purposes of their origination, Sustenance, 
Control eic) a-e of the purest essence of spirit without any 
touch of material defilement. Thus Pranamaya possesses 
abundant spiritual energy Manomaya abounds in spiritual 
thought essence aod so on. . The hands and feet, head and 
iimbs of the immanent forms of Brahman are similarly of 
‘pure spiritual essence in each case. Though invisible they 
arereferred to by tbe demonstrative pronoun ‘this’ or 
‘that’ in virtue of their inner proximiiy to the limbs of the 
-physical body of maa." (Brah na Sutras and their Comm- 
entaries). 


Now Brahman is to be medita'ed upon, with his limbs. 
And the different Jimbs are mentioned to show that there 
is no difference be:wzen paris and the whole in respect of 
Brahmans or still, to achieve gradual ге lisation of Brahman 
each limb or part is fixed uponin medi ation, in succession 
beginning from feet and ending with the topmost limb, 
Thus the Pucha of Brahman becomes fit for investigation, 
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There is doubt as regards Anandamya being Brahman. 
For the word Brahman associated with Anandamaya is used 
in the sense of god Brahman or Prakriti or Vishnu, Purva 
Pakshakara asserts tha: Brahman is used in one of these 
senses and not Vishnu. | 


But Shidhantin reasserts that inspite of these referen- 
ces, Anandamaya is used to connote Vishnu only. For in 
Shruti like feq agfa Brahma is stated in the context of 
the fact that there is Mukti only for those who know the ex- 
istence of Brahman and there is infernal darkness for those 
who know the non-existence of Brahman. Hence in the con 
text of Andamaya there is twice the rcpetition of Brabman 
associated with Anandamaya. 


In Bbashya fagran agag aviary has been 
turned into g«quraa:and it means that he is blissful untannted 
with misery. But in shruti and Sutra этч sx isthe order 
of words in the compound. Hence it gives scope to the idea 
of something different from bliss or joy in Brahma, For 
in both these cases {ата Wat апа. satia) there is no 
scope for the idea of something different from bliss: 
Just as we talk of ihe sun as full of light when we compare 
him with tbe twiokling stars, so also Brahman is full of 
bliss when we compare him with buman. souls, those small 
puddles of јоу. If donbt of misery is to arise here then 
in the case of the sun also a doubt of darkness would 
Creep. 

i 223 ef qana also Mayat means abundance. 


(sra aera фан) Tbe living beings depend upon, and 
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are being consumed by Vishou. But this. is derived т me- 
aning and conventional weaning - is perferred to derived: ; 
masing. H: ice by 'coüventional mode аг means. От» 
dina: y food. 


This. objection. is: explained. in the Sutra: dan E 
the convention of (ће ignorant ‘cannot’ ‘claim “Bay préfer- И 
ence over" the' derivation of the' learned. ` ` 

In the: case of Piáaümaya Manomaya апа” Vijana: 
maya; mayat meas: "ábandahcé; Full of. energy, fall of U 
intelligence, full of understanding-so Vishnu is Mahapra- 
ma, Mahabodba aad Maba _Yijnana. 


With терага to: эгет. in the Sutra. a cláriBcation. is- 
needed Abbyas T mainly means: ‘Repetition of One. end - 
ihe samething" (бш. fasa эб Йна:). There is. по. “such .- 
тере ition. of. Brahma. i jo. the sbruti.. But іп allthefive > 
Prakaranas together : is the expression of Brahm once with ` 

each of the Anedamaya. арӣ others... Thus- only: with: 
Anandamaya and. Vijaanamaya, Brahma is repeated. 


Really speaking ‘real Abbyasa ‘of Brabmai is to be f 1 m 
in the context "of Vijanamaya (fart semis) Now yd ` 
aya and Anna are one and. same. "Hence à desired. ane. 2i 
waren ary twice in every cg ontext -Brahma is repeated, 


even in the context of Аппашауа and others, real Abhyasa 
of Brahma is 49 be found.- 


tioned: їп: the: Sutra: 
the fest: ‘of Brahm 
of joy: àbhiistákably? 


‘indicates: is ‘complefenéss Tof ‘Brahma, 
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Hence the preference to Anandamaya or 2) Ananda; and 
others are qualities. and Anand is an auspicious quality. 
Hence priority is accorded to it. 3) or in ‘order to 
supply ecstatic delight (of Braham) as the cause of cos. 
mic creation, when objécted that а fully complacent 
Brabma.. need not engage himself in such an. immense 
work as creation ofthe world. An intoxicated drunkard 
engages himself in dancing and singing in rapturous: 
ecstacies. 4) or to explain uuknowableness or jnconceiv- 
ableness of Brahma. as unlimited, abundance of joy and 
not in all respects. 


г Raghavendra explains what Vishesha is. (fafaa 


apiqur: ат гатЕйТ чет Яя a: fw) an essential in- 
trinsic power of à thing which distingnishes one as aitri- 
bute and‘another as substance with attribute. ` Itis said 
even in homogenius thing there is this Vishesha by Virtue 
of which a distinction is created. for practical: purposes: 
In, the:integrated ingivisib'e being of Pata Brabmaa or 
Vishnu, His attributes activities avd others which are 
completely indentical with "his essential nature, are yet 
distinctly talked off as his attributes and activities, às 
if they are different from Him. It is because of the in- 
herent and intrinsic power called Visbesba in Him. 
aagana, 


How Ananda prompts Brahma to activity is furt er 
analysed and traced to the deeper and original cause. att 
was stated: that activity like dancing . sand. singing. меге: 
due to pleasure - and crying and weeping: due to pain 
Psychologically any four- attachment and hatred, paim 
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and' pleasure-- are ‘recognised | аз. ‘the, ‘fandmental ‘impetus 
to activity. But the first three are ‘admitted to be consp- 
icously absent in Vishnu ln Chandogya (qu «сат wif) 
‘it is stated that it is His essential pleasure or His . fall 
measure cf delight which impels Him to. activity. 7 


wisafersdasw аі 
The previous Suna adduced reason only. for Ananda- 
maya to be ‘Brahma. But this Sutra proves like. the first 
Sutra ай the five to be Brahma. Now reasons are adduced. 
Аппапауа and Pramamaya are Brahma ‘because they are 
said- tobe Satya on account of | their creation. By their intelli 
< gence: .and'understanding “they are said to be Jnana- Un- 
limitedness was expressed by Anandemaya* | 

The x or ‘and’ in. the. Sutra’ conjoins two arguments 
_ for .Anandamaya to be Brahma: He is Brahma not only 

because there is:the repetition of Brahma: but also there 
‚15 the hymnal: song to that effect, - 

The concept of parts and whole in respect of Brahman 
` is tackled. In Bhashya, shruti is quoted to prove the i in- 
tegrity of the whole and the indivisibility’ into. parts. And 
Smtiti is quoted to reconcile the contradictions ` on the 
strength of Vishnu’s inbereàt capacity Чо make possible 
the mest ‘impossible. 

The tour emanating’ forms or "Vyuhas from the original 
‘Narayana have been - adjusted: with Anandamya and others, 
There is tlie kosha called Anandamaya and Narayana is its- 
presiding. deity and tbe original.of the four emanations’ is 
Narayana and this Narayana is the limb of that Narayana 
(itis the nature of. Hari to enjoy this play. of: being 
. Whole -and part. ) Thus: he.: is: there. in tbe: other four 
` Koshas. . boy, 

, These. five are. forther. “super. ` qualified. LEES CEDE 


which 1 means urea? There is abundence of best Anne 
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"Brahtna P the abundence | of. thé - bést PS ‘energy: 
| fiaa: чайхана; fas: ‘and STARTING: ).. Thus 
“Ania is Consumer of all beings and Prana is impellor. of - 
‘all beings.’ | 

Неге an objection ds ' raised. Ín“ ssi qat 
there is no evidence óf pratyaksha warranting us. jdentity 
of Braluma and Jeeva.” And Shruties propounding, identity, 
5 like araafa, would Бе: explained in the Sutra &ңйтат та 
` асла: ята Therefore. it. is, right: that here. inferences 
“alone. are disproved. Therefor it is futile: that Adva- 
ita ‘sbruties are cited, to. горрове. the sbidbanti. and then 
"they are ‘disproved. бск е 


Now this ;obj jection - js repudiated “thus "In Tádguna- 
,Sutra . the. Adyaita ghruties .. are. explanined: as. merely 
E propounding. Similarity. ‘But. by: the principle of, derivative 
“connotation ‘every word | is, made to:convey. Vishnu on 
account. of the possession of the characteristic property 
in unlimited, -quanuty. . This is shown by: Bhashya: and 
in the same. manner identity. js explained: here .on tbe 
"virtue of. liberty. Eapressien. of кері y. between wo 
"things is not merely due to, self-sameness: of. tbe.e tw 
things but it may ‘be also due to liberty. Special qual- 
ificaion, sameness of place, and.. opinion, similarity 
Here. the sutrakara. takes. into. account the reply implied 
ЮУ utra; ARTTIR: and, rebuts; it and; raises this 
"doubt, ip. order: to show that. there is.no.shruti at: ‘the: basis 
of. the: -Advitin’s “inference, :: ... 

_., Raghavendra supplies - us useful hints: to:  elücidate 
Bhashya and Teeka:and: the -context ої ‘the: ‘quotations 
therein. To give on instance we may quote daqeeg aaa 


M CCUSic tu | (тш): He tells‘ us Кш it ds quoted 
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.irom ПІ .skanda . of Bhagavata. ., ‚ Then . he .quotes the 
. ines that go before . SERT: fesso mit. Aem ШЫГ: | 
| зла: фит: fud: tsaga: Then he quotes. also 
, Jines. that ооз the quotation: „агата SHIRTS 
CURRO] бате. ЕШ HP ue E 3 enfer. arasman? 
чата тэ. i ^ 

n “Raghavendra. shows the, gram matical: order. of, words 
dn. a sentence: where it isnot clear For instance, Brabma 
гіє said.to be fulLof attributes (sar agoi) For т. ізех- 
»plaineds as: "full of: 'atuributes* (чч) and. Brahma is 
| | ‘stati ье and Saguna M be the 


be, he. name "of. Visbou. But. dej is, called qudm 10.1 те- 
move the idea: that-he is am" ordireiy: man: like us., This 
sense is shown by 'Because.he is the scurce.. fof, crea- 
.Uon).he is full of attributes." 


Now ' SOT : takes а ‘object in" "the accüsative case. 
Е And following südhà ала Tattva Pradeep he constrüés" às 
“Heat the tihe of’ dissolution joir 5 Brabma (Узб). 
‘aud’ араїй üt the, пет of creation’ Бу kala, а form'óf 
god, the thee’ Ebnás аге disturbed. апа: as befi 
“is born With ‘the memory of distinctions an differences 
^düe"ib knowledge. His birth ‘is spécial; for’ е is released 
and i is manifested in his own essential bliss . ‘and ‘other 
 Wibge. here he ig not stated to. айап B (m). Still - 
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this discrepancy “should. not betaken seriously. For it 
is adopted bezause it is the ultimate meaning and c cou- 
sidered to be useful. : 
-After explaining the expression Advaita on de priü- 
-tiple of immanence, Bhashya Кага explains it again; on 
the principle of ‘опе chief or extraordinary entity”. 
The quotation is from Mahabharata, Mokshadharma, 
where Маіѕратрауаца answers a question of Janamejas a. 
“The wise do not hke to posit. only опе soul. There 
are many souls of which опе іѕ said to be the. source-of 
-all. Hence Не іѕ the supreme head of all. Because there 
js one of supreme and special type, therefore һе. is. said 
to be one though there are many. Just asif- there | were 
ошу one great Brahminitis said that there: is one Brah- 
min though really: there аге many: | | 


Really speaking Vishnu. is d fferent from these empeti- 
cal souls and prompts them all to acüvi.y. But. through 
| arrogance the soul arrogates to itself all power of impell- 
ing body, senses and Budhi and calis. himself conductor 
of these; Hence all this talk of onenéss or identity of 
man is through, his vanity and his. vainglory: 7 


Eschatology aífords another proof, a decisive évi- 
dence proving difference between soul and supreme’ ‘Vishnu. 
There is the. general difference prevailing іп íhe attain- 
ment. of. released State. For there is something. attained, 
‘and there is some one who .attains it, But all that is 
attained ` is nothing new; the natural state. of. Brahma 
„bhava is only made manifest That bliss, and conscious- 
“ness innate with the soul is. said to attain equality with 
Him, In the same, manier the soul may, attain oneness 
with Brahma. DE бозсыз 

But there is also sométhiag new tat the released 
‘soul gets: The joy he géts while playing with women of 
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bis essenee is something new, Ananda no doubtis the 
very stuff of the soul: it is: “nothing new no. doubt yet 


Vishnu plays a positive part in giving’ the sou] “the joy 
ef release. For-it-is the will'of Vishnu that is the thick- 


est screen to. conceal the essential -nalure of the soul to.. 


it self. While nescience is only a. nominal veil. There- 
fore when nescience withdraws itself not the whole of 


essential bliss is'exposed. Only when Vishnu “withdraws 
his. will to. cover, then the essential” effulgence of ‘bliss. 
and conscience shines in full blaze. -Hence . Vishnu: is. 


said to be the giver of bilss. The talk of boiling up. and 
boiling dowa of joy is justified. Hence theré is somes 
thing new to be attained and hence reign of difference 
continues ' ‘undisputed ` even in: tbe state of release. 
Tantradeepika;. 


[n ‘this’ Adhikarana’. words of -the nature of' 
mames аге made to refer to — Visbnu through .pri..: 


mary. connotation.. These words. mean substantives with 


attributes . (IÑ): generally and also. теге. attributes.. EM 
(That only is). should be added to every Adhikarana gene- . 
rally till the end. of this Adrysaya, as it will supply Sadhya.. 


Brahma or vishnu So the. whole Adbikarna comes ` 


to mean that wv xm MARAA da ач agara 


Anandamaya and others stated їп Taittàrerya; in ‘alt’ « 
five are Brahman only. ‘For they connote | Brahma thro- 
ugh primary mode. Thus you must construe each Adhi- 


karaja. ; ШЕ 
STAT TTT: Jf. Anandamaya: were. not: Brohma апа 


нде. does: not mean abundance: then. there : would. be спо: ..: 


cause for Visbnu (named: Akasha) to. > be completely 
blissful- : 


in йаг: Raghavendra offers © a: grammatical . 
justification. for: the. use of ablative after. зачара: Tbe. 
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rule } is fanart бата i in nop- -faminine gender. when. s 
some: Guna OF property. iå. the reason, : ‘the. ablative 1 is ‘used. 
optionally.: But.. К As faminine ; gender-how to.'-ex 


plain Ablative after: : ` Here - йү я і is adopted. 
(атт: fasai) The principle of deletion is adopted. Se 
ARATIR.. is deleted.. and farangi ‘alone , ,remains, Thus. u 


even in Feminine: gender. When some property: is the reason: 
ablative--is usede: Thus чача: is found (о: be gramm- “з 


t 


aticaliy ` Correct in E use: of Ablative, 
Tattvamanjari. En ; | E 
© This ‘Pada is. “entirely devoted w. work. “out. _ 
Samanvaya “of words that are known ‘to. refer to. 
other things. than Vashon. | ' These. -Words ате names in 
nature. Bos 
Tt was enjoined in the frst” Adhikarana" ‘that Vishnu 
alone should be: enquired "into. Now this Brahma i$ ^^ 
declared to bë: the: Pucha of some: Anandamaya Grape! 
siei); And Ánandamáya ‘on: the. strength of the termi- | 
nation. Wag is inférred. to be the  mutatable and. hence 


different. from. jmmutable Brahman. Besides the investi- 
gation: of. a. part without reference to, the whole.. 8 anot, ^ 
justified. . К Le 
| Аза "rejoinder t to this objection the sutrakara a asseris: "I 
amine. Lt: was already. stated: \hat Vishnu: was 
to be enquired: · "Мозг араш it is stated that.Visbnu:alone:: = 
is expressed... Even: when | ithe word: Wishnw could beim... 
ported from the previous statement yet it is newly ieys Сї 
pressed forone strong: reason“ : The:word. salone” is con- 
strued. with: qaraj: Тїш: phrase: being: broken: 


249 


is not in tact to be imported. Hence Vishnu is freshly 
repeated in:tead of old importation. 


The o'her reason is that the first five Adhikaranas 
consti uie a group outside the Adhyaya and Pada. Adhy- 
aya and Pada begins from Anandamaya. Therefore 
fasta in the outside group has not been imported into 
the ioside of the Adhyaya and Pada, It is again freshly 
repeated here. Avandamaya is one of perfect bliss ang 
that is Vishnu alone ard so he is јіјпаѕуа; and one under- 
going modification like Prakriti cannot be called Ava- 
pdamaya. This Vishnu is oneor alone because He it 
‘one. with each oneof his limbs, His integrated being does 
not allow any internal divisions; still due to his essent- 
ial wealth of powers, even his limbs are referred to as 


different from his body for practical purposes. 
This Anapdamaya is paraphrased as ata; but aecor- 


ding to its Original rame it onght to have been зт 
But this reversion of order has some purpose to serve. In 
ariago Wan or abidanceis (faqs) a substantive when 
there is. scope, even a little, for the converse of 
Ananda. Just as io тегия ara there is scope even for 
a small number of shudras; so also in ariago there is also 

a touch of sorrow. But іп qufag where quj or abundance 
is an adjective there need be no touch of its converse sorrow. 
The real Explanation is like this: Whether ята oF 


abundance is au adjective ог substantive there need be 
no scope for the suppusition of the converse:of : Ananda, 
‘For when we say яни я: we mean only 
that the Sun is more full of light or effulg- 
‘ence than a star. and not that he has a touch. of 
darkness the converse. of ‘ight in ‘him. So Vishnu 
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is Anandamaya cr more full cf bliss than a Luman scu! 
which is only thinly filled wiih bliss. Sam anveya of seven 
names is worked out in seven Adhikayanas of the fist 
Pada of the first Adbyaya. But these represent seven 
types of name having reference to other things than 
Vshnu. The method used in applying these words to 
Vishnu, wren extended io other words will easily bring 
all vedic words under operation of samanvaya and make 
them referto Visbnu through tbe conratation of the 
characteristic quality cf a word, thus ultimately proving 
that Vishnu is the abode of innumerable qualities or per- 
fections. 

Even asaq, sag, няд and faqraqq mean full of 
those things and not the modifications of those things. Hen- 
ce there need be ao disparity of coastruction and Significa- 
ор in these five expressions, which all without exception 
referto Vishou for their abundance. For instaoce aaan 
through Vaidica derivations, means either a great agent of 
consumption or a great object of consumption (agralaat 
ог Rata whichis Vishnu). In the same manner тои 
means Agim. ҷанд means печат: and fagana wears 
agaga Or атайы: Thus though expressed in many 
words, yet essentially he is one. For localization of Vishnu 
(єчтї) does not tend to bring variety in him. by 
affecting his unity. | 


The laconie and yet richly significant word адата: 
with its different shades of meauiag serves an apt reply 
to many objections raised. 1) How Vishnu, though one is 
expressed by many words? As all the connotations of 
differeat words are ultimately subservient to (ayeqq:) 
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Vishnu, they expiess him. For instance different forms of 
Vishnu immanent in different things called by different 
words are also called by those words. Vishnu is one and 
indivisible and yet assumes different forms while abiding 
in d fferent places 


Tren it may be objected that variety in Vishnu is only 
forma} год not real. "But that is notso. For even in 
indiv sible homogeneous unity of Vishnu there is something 
to te called second due to the innate richness of capacity 
of Vishnu. It is this vishe-ha which justifies varie-y іп 
him without affecting his intrinsic unity. 

2) The properties like-objeet of knowledge conducive 
to Mukti, to be approached by the released, uncontested 
supremacy. worshipped even by gods, one who impels the 
world to activity-all these that are now under review, here 
in Vishnu. 

Besides, words like Atma aod Brahma through pri- 
mary connotation denote Vishnu. Some interpret "ag 
to mean *identity' and not 'abundance'- But that is not 
correct, for this very reason. Because in shruties like 
HAT эг Ф: тота ashe шат ЧТ я = declare 
Vishnu to te 'impellor of all to activity? which quality 
proves Him to be qotaz. So нд= means ‘abundance’ 
and not ‘identity’, This meaning ls covered by the three 
sutras- qéqearaaiq araaforw and efeqsreqw. 

If it beso, and if all the five (aana and others) 
attributes refer to Visbnu why did sutra-kara not in. 
corpora e them al] in the sutra? If oaly oneis to be 
mentioned, why did he not choose aaay. instead of 


ariang ? 3) The reply to this objection also is неа: 
For Badarayana‘’s sutra conforms to the coaditions 
of a good sutra and therefore p»ssesses all those qualities 
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that are the requisites of a good sutra. Brevity is one 
of those qualities: So for the sake of brevity, one of the 
five is chosen and zot all the five. The se'ected magan 
implies the other four, Though зня bas priority, pre» 
dominance goes іо Anandamaya for its auspiciousness, 
for its universal popularity and unconditioned atiract- 
ion. For gaz or bliss is coveted by all-Jearned and lay 
men, agtig is an object of worshipful adoration to secure 
bliss. Hence aragna is chosen as important in preference 
to others, that are unimportant (resi) > 

4) Besides the mention of Anandamaya in the sutra, 
is highly heipful to Adhikaranas that precede this sutra 
and follow it. It is a general rule that one full with per- 
fections is entitled to be full of bliss. (zd aar aaan). 
If Brahma is shown to be эчең then he will be easily 
proved tobe fullof pesfections and hence he will be 
entitled to be enquired into (fasten) 


In tbe same manner it can be shown to be beneficial to 
the coming Adhikaranas also. B . 
Nysya Muktavali 

Ecstatic delight is universally coverted. But it is the 
result of self-realisation, for which meditation is prescri- 
bed. As spiritual bliss is our aim. we are directed to 
meditate God Hari as an unlimited ocean of bliss, 
which hence, must be first expressed. Therefore Atma 
used, was justly disproved to be self, bound with quaii- 
ties (Sattva Raja and Tamas) 

But in shruti "maurdaqauieun" this Gauna Atma 
which is different from Brahma, is stated to be, Ananda- 
maya. This is the objection raised on what has been 
said before; and Purva Paksha is built upon this objec 
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tion — In Taittareaya mares ger: тыт: the words 


WU, ятотца, ata, faang and spiega Which usu- 
ally refer io Gauna. Atma, are ihe subject for discuss- 
ion. It is doubted whether they referto Brahma and 
some others than Visbnu or Vishnu himself. He is 
different from Vishnu is the stand of the opposer. 

The opposer argues thus:- ‘he quz at the end of 
these five, connotes modification and B ahman is stated 
in shruti to be immune from modification, and mutability 
and bence he cannot even preside over й. Even if «uz 
means “abundance” it is not incompatible with a touch 
of misery. But Brahman is exemp‘ed from it. There 
is a reference to the body which is a clear productions 
.And this reference is corroborated by.the perception of 
limbs like hands and feet. Hence itis clear that wag 
means modification and not abuadance. Besides, of these 
five, опе is said to be the body of tbe other successively. 
In waa tbe wag clearly connotes modification and there 
is no reason why this meaning should not be accepted 
uniformly in all the five cases Besides, these five are the 
sheaths; and Brahma is said to be the limb of Ananda- 
maya. And Arandmaya cannot be Brahma; For there 
cannot be two Brahmas; and both part and whole cannot 
be the same. | 

Thus these five are mere cases от sbeatbs being prod- 
uctions, Or Prakriti, as tbe presiding entity of a prod- 
uction, Or some soul or Jeeva or some thing else is denoted 
by these five. And by no means are they Vishnu. _ 

-Now Starts the Sidhanta; All ibe five Annamaya and 
others-are unequivocally declared to be. Brahma. For in 
Wes siad d sri agia you find Brahma is stated 
repeatedly in association. with each one.of these five, in 
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the same тааапет(зтгїгї arent ягад: and so on) associ- 
ated with these five Atma also is repeated. Moreover 
Aonamaya is derived on the strength of shruti to mean 
the support of all, consumer of all, senior to al, one 
approached bya devotee-which are the invariable marks 
of Brahma. Prana is said to be the prime mover of all 
gods; and is the subject of knowledge conducive to Mukti. 
In the case of others also javariable marks of Brahman 
are cited. 


Inexpressibleness and inconceivableness in. the case of 
Manomaya; aud superiority and being worshipped by all 
gods in the case of Vijnanamaya are steady and unmistak 
able marks of Brahma. Ultimately in the case of Ananda- 
maya, purposeful création, immanence іп all, are equally 
identifyiog marks of Brahma. Besides, shruci-recognises, 
Perfect blissfulness io be essential prerequisite of Prime- 
moverness. Apnamaya Atma is the ultimate goal to reach 
for one, gifted with such correct knowledge of five. Again 
this chapter is showa to be recognised as betonging to 
Brabhma,by declaring яе sp wad of the Mantra es the 
characteristic marks of Brahma who was so far indentified 
with Аппатауа and o hers, Bhriguvalli is quoted as co- 
rroborative evidence. 


As for objections raised on the basis of saz an ingeni- 
us method of explanation is adopted. mqz means яг 
‘abundance’ necessitating the existence of iis opposite in 
bowever small quantity in the same place. яше: ати: 
means Brabmins in great number but non Brahmins in 
small number, This is fandadaafanwraed 50 saz 
requires this coadicion *o be fulfilled. But shidanti “says 
that the reverse also is possible. Looking to the small 
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quantity of Joy in Jeeva you may posit abundance of 
joy in Hari. gada fasam aer  Lo'king to the 
small quantity of joy of human sou) Hari is abundance 
oj joy. 


The sta'ement of inwardness and otherness (of each 
successive one with reference to the previous one) can 
be explained stating the fact that :Һе Kosha, being the 
support, аге ‘others’ and Hati assuming many forms is 
immanent in ihem.- ?he birth of Hari that is referred 
to is His manifestation, іо пч: зя ‹анч:, ча clearly 
precludes the possibilily of asp being the body; Point- 
ing out tbat to be the head, айайт: and meaning Atma, is 
justified by a similar part'* This is the knee” by pointing. 
toa piece of cloth that covers tbe knee. Both limbs 
and Агапдатауа are equally and fully Brahman which 
will be explained later оп. H:nce the five forms in the 
five kosha; are the Vyuhas or forms like Aniruddba, Prady- 
umna and others which are Brabma The Purpose of 
this Adhikarana:is‘to refute the objection that the so 
called Brahman to be investiga:ed is sa d to be avayava or 
Anandamzya; ard tbe part cannot be investigated with- 
out the investigation of the whote. 


Prakash :This first, Adbyaya is ceve ted 10 werk out sas 
Ччпапуауа as announced in the general scheme of arrange- 
ment of the whole book of Brahma Sutra. The sub-divisions 
of Samanvaya are the topics for each Pada which are 
said to be four. Words chosen for the working out 
of Samanvaya are chosen from Veda Raghavendra 
adds a note here. In Teeka there is mere mention. of 
‘gee’ which must be taken to mean qfamarse. Again ia 
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‘Lokavedadhikarana it is recognised that all seculer words 
are derived froüi Vaidika words; hence there is. not. much. : 
Sense in excluding secular words. But he means by.- 
vaidika words, not those used in the spoken language. 
of the. people, | ES 

| These vaidika words are'sub-dividéd ipto four groups `: 
so. as to allot eách one of them to each Pada’ of this: © 
Adbaya- 1} words well known to denote only otbers than. - 
Vishnn 2) Amphibous words denoting both. Vishnu:and · 
others. 3) Words denoiing other Шап “Visbnu and Е 
4) words that denote Vishnu. E 
 Thése four seem to bz difective groups; for; just. as there Ud 
js a division ` for Aanyatraiva (only. for. others). 50 also E 


let there be:a division, Кор, Tathraiva. (for, Vishnu only). 
It is not fair to argue, that ‘for Vi an” means ‘For! Vish- 


nu only’. "Then Тайга 15 “equated with таайа, Anny- E 
atra would be equated with Annyatraiva.. dE that is not E 
‘so Ашпуата means ‘even . Ánnyatra' 'and that will 
be ‘subsumed under ‘ubhayata’ (both Vishnu. | апа : 
others.) . ‘So in Sudha ; it is said that Tattra. meaes ‘Tatt- | 
raiva Brahma’ alone. If this is so. Annyatra . means 
Annyatraiva and there n:ed be no separate -Annvatraiva 


„фтор. _. 
Тһе орропел! has raised cudgels against ‘the arran- : 
' gement adopted-by Madhva aad his followers in Bhashya ^ 
Sudha апі. Teska. When the System affects pute reason- 
ing he. has. not: „spared anyone. So: ne sort. of mitigation 
Ís- adopied thus:- The zcoup “Aayatra’ is limited to. these 
‘words which in secular. parlour are ‘Aanyatraiva’ while 
"cAuüyattaiva^: STAT limited to: words. that аге 'Aunyatra- 

jva' ia shruti. 
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Bhasbya and Teeka are called forth аз corroborative 
evidences. And ‘Tatra’ and Tatraiva’ (in Vishnu, and 
Vishnu only) are one and the same as samanvaya need 
pot be worked out equally in both the cases. 

This is not also a fair defence, says the opponent, 
For words like {абга and Akasha connote Indra and 
Akasha aod words like Avyakta and othezs, through signi- 
ficatory marks are confined to them only. Anandamaya 
and other words are well known as ‘Anyatra’ and words 
that are of the nature of meaningful, marks. Sarvagata and 
Aptaryami denote ‘Anyatra’ like Aditya All these ‹ Anyat- 
ra’ words are not knowa in secular world. Hence thay 
shall have to lose their claim, to be ‘Anyatra’. Besides 
they shall have to be *Anyatraiva", For they are known 
in Shruti to be «Anyatra'. 


f 


Thus many of defects of illoligical division like over- 
Japping division are shown. Divisions must be mutually 
exclusive; other wise there would be cross-divisions. This 
fallacy of cross-division is exposed by the opponent in the 
ubhayatia division also. 

Now the opponent takes objection to the distinction 
of Nama words and Linga words. His intention is to 
refute the causes for the division into Padas ia general 
and in particular. So long the general grounds on which 
the Padas are based are tackled with. Now the question 
of distinction of Name and. Linga words lead to scrutiny 
of the Particular grounds. 

The first Pada reviews the operation of Samanvaya 
of Nama-words in Brahma. Namatmaka words are those 
which directly connote ` substantives: those -that connote 
attributes directly and through them the substantives that 
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are qualified by them, are called Ling»tmaka words. Cha 
ndrikakara makes the same distinction clear by stating 
that conventional (siz) words аге Namatmakas while 


derivative (а) words are Lingatmakas. 


Now this distinction is not sound. For even ths 
words whose Samanvaya is worked cut in the fisi Pada 
are Lingatmaka. For they are derived from internal 
constituents. For the very aim of Samanvaya is to make 
public the characteristics ‘hat are exposed through tbe 
door of derivation and that go to add to the wealth of 
perfections, in the course of operation of Samanvaya of 
those words in Brabma  ifihis derivative mode is nut 
accepted, then there wili be no perfect wealth of atirib- 
utes and the aim of Samanvaya is defeated. 

If the Sidhanti reverts to the pesition that Nama- words 
convey this meaning through both yoga and Rudbi; which 
Linga-words do through ycga only. As Samanvaya of 
all words is worked out in Brahma only 1ihrough tbe 
highesi mode of derivation (о achieve abundacce of 
perfection (wg Turafer) than the convention of the wie 
is accepted: hence youcannot avoid convention in tbe 
case of the Nama-words, and Lingawords. 

Again conceding the distinction of Nama and Ling- 
words, the objector contends that pada arrangement сар- 
not be accepted, for if one pada is devoted to Nama words 
that convey others and another Pada to Lingawords convey 
ing othe«s will be no distinction between the two Padas 
as both are equally devoted to words that are aeqasfag 

Nor the order, of the strongest to be first confuted and 
the easiest tbe last is consistently observed, for the strong- 
est would have been words coaveying only other than 
Vishnu (aaa яч) and their Samanvaya should have 
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formed the topic of the first Pada. But if an ascend- 
ing orter of narration is to be accepted, the easiest 
Samanvaya forming the topic of the first Pada would 
have been gana яча words of the amphibious kind, 
And ihe present order adopted is the most whimsical 


and eccentric as it із not based on апу one principle or 
Tule, 


The strong objection is squarely met wih by the 
Sidhanti. Now he defines these three kinds of words 
whose Samanvaya being the tepic of each pada, is 
woiked ош in the respective Padas 1} Those words, in 
secular world are neither used in the sense of Brahma 
nor in the other sense, there is searcb in Shruties to find 
out the denotaiion of these words. here thes: words 
are used both in the sense of Brahma арӣ іп the other 
sense, even according to the Purvapikshin. Hence when a 
relevent Shruti 15 quoted, apparently the other is introdu- 
ed by the same power of denotation. Therefore those words 
which are detered from deno:ing Brahma by the mere in- 
troduction of the other thing, are known as ubhayatre 
Pia.biddba, 2) In the secular world those words denote 
other things and the Purvapakshin does not agree that 
they devote Bra:.man contrary to that. Therefore the 
relevent Shruti introduces by denotation only the other- 
thing and not at all Brahman. Thus the іп roduction of 
the otherthing and the non-introduction of Brahman thro- 
ugh samanvaya isthe deterrent to the working out of 
Samanvaya in Brahman. These words are aay sfaar: 
3) Noweven in the secular world those are well known 
to denote the otherthing; and even Shrutis are there to 
corroborate this meaning, Hence this relevent Shruti 
appearently yet strongly introduces the otherthiog only 
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Thus the introduction of theotherthing and the non-in- 
troduction of Brahma form a very strong deterrent, conce- 
eivably impregnable agaiast the working of the Samanvaya 
oY these words in Brahman, These are known as заа 
яшап: 

But these definitions are subject to flaws natural in 
definitions like over-applicability, partial inapplicability 
and others. For ia safes first it was used in the 
sense of Vishnu and it was objected to by the Purvapakshin. 
But the word spf there in, was used in tbe sense of Vish- 
auand the Purvapakshin bas agreed to it. Let this come 
under the catagory of gugasfag. This is not a fair 
objection, Forla ‘qgasqifagraga’ we find no mark of 
Vishnu. In the secular world saifay bas no hindrance to 
be known in other sense. Besides if that word is not used 
in the other sense (rituals) there would be a lapse of 
ritual obligation which is a serious objection. Hence 
this word is ‘subsumed under ‘aqaayfafe:’. There the 
Samaavaya of words like s@farcia, ача and others, 18 
worked out. Hence merely the word БЕДЕ is used to be 
not worked out. Thus we show the Ѕашапчауа of such 
words in their proper context. 

Here some objections are expected and explained. 
There is the catagory of words that are ap gau namely 
агдат and otbers and аат and others. These must be 
considered as аач опу and allow themselves to be 
understood in their original sense of Prakriti by ячи era he 
or the common mode of interpretation. And they connote 
Brahma oniy by the higher mode (fagzefz ngi} of 
interpretation so that in Shrutis like qui чаў as saman- 
vaya of chese words are worked out in Brahma by the 
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higber mode, by the lower made rituals and deities are 
also connoted to facilitate the daily performance of the 
sacred rites. For there are по other evidences to prove 
the efficacy of these Shruties. Thus ла and others, 
aie explained by the mode of aqyaqa (а common 
primary interpretation in Bhashya, Butin Teeka, it is 
said that (aagana ) has no other meaning to can- 
note even by this ordinary primary mode. Апа it is 
cited because it shows that in some Shruti at ieast aag 
is used in the sense of spe primarily and in the sense of 
Brabme secondarily. Thus in sgargauw also aqa is used 
in the primary sense of Seq. 

An objection is raised against this statement. In 
yuktisada in aafaa яічаангтела aag is accepted 
in the other sense and an objection is raised on that basis. 
So this goes against the statement that aag is seaqeeqfea) 
has no other sense. 

This objection is aot fair, For here aygua does 
not mean ‘only other sense’ but the other sense accepted 
by the Purva Paski. For the discussion begins like that. 
Here in aqagr Asat is taken 10 be ‘aatecedent non-exist- 
ence’ (yaraq) end the Purva Peksha js raised on that 
basis and not on the basis of Shumr a as its meaning. 

But tbis reply is pot to the point. For in vay 9% 
етедг: also aay might mean non-existence  (arwra) 
and Purvapaksha might be raised even on that; and this 
awra being mere negation appiies to Pragabhava and 
to Shunya both. 

Besides there is no hard and fast rule that ача 
hould mean only the one accepted by the Purvapakshee. 
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Thus in arggr if by ordinary primary mode it does not 
mean ‘other’ there would be no purvapaksha based оп 
that. Bhashyakara himself corroborates this statement, 
in SECILICICPERI by stating that though all words sigoify 
Brahman by the process of Samanavaya set the other 
meaning also is connoted by the lower mode of interpretat- 
ion aod aaa is thus posited. Therefore what has been 
raised as ап objection that is accepted as ihe basis of Pur- 
vapaksha, and what was s'ated in Teeka is not relevent. 


This is a losg objection presented wth ramifications 
and references, all the while closely arguing the case wih 
unassailable reasoning. Now ths refutation begias. Sidha- 
nta never cites ‘wag as connoting ‘others’, But a question 
arises thatif both tbe meanings (Vishnu and others) are 
allowed ір insiances like fagatmig ggat how to get 
consistent meaning ? erqq3angsnfaq Then both will be 
supreme which is abusrd 5o this shows that these words 
have no areqqveq but convey only Vishnu. Га agzazqqgamma 
the exclusiveness of gq also is at par with анчаг and, 
does not encourage us to accept the sense of otherness. 


Then how to account for the stand of the Purvapa- 
kshia who out and out bases his objection on the sense 
of otherness and forthe sta'ement in Bhashya to that 
effect? To this objection the rejoinder is that generally 
all words have both the sen:ies (Vishnu and tbe other) 
according to tbe reasons given in the fourth Pada. But 
when this rule is threatened with contradiction, the 
followers of Badarayana restrict these words to tbe sense 
of Vishau alone, Not knowing this restriction the Purva- 

akshin raises an objection based onthe other sense of 
words like aag. But this does not prove the otherness of 
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the sense. Bhashya means this. This seally proves that 
the objection raised by tke Purva;aksbia is due to his 
«Ironeous knowledge ard it is а cesirab'e thing. 


But this explanation lands us in another difficulty; 
For in aafafaya the Purvepakshin is disillusioned as to 


the sea eof otberrness. So he need noi raise the Purva 
Paksba based on tbe sense of otherness in adnata, Bat 
he raises tbe Purva Paksha. 

We agree with than but we neci not change our 
position, For in awgr the erroneous knowledge ofa 
negation cr Abhava is sublated and he does not entertain 
the sease of Abhava. But ће сап as well continue the 
doubt of a positive other thing. 

Raghavendra shows tha! Vyasaraia has this rich signi- 
ficance in his statement э; зате in thesame manner 
he now takes up the division of Nama and Ling words 
to serve as basis for the division of tke Padas. 

Nama words are these that are apparently conventional; 
while Linga words are those ihat are yovgika or yogar- 
udha or those that ате apparently yougika- Really speak- 
ing those that are not apparently conventional consisting 
ofa single werd or many werds connote a Dbarmi or 
Substantive throu, h its attribute, ard are Ling words. The 
others opposite in nature (conven:ional or convertional 
cum derivative) are Nama words. Lioga ard Nama 
words are equally arqaygfag acd yet the Fades that inat 
{Кеш are different on account of ite internal differences. 

As for the апаоветеп of the Padas, the highest order 
of Samanvaya denies eiigibily to all. Or a different mark 
of the subject matter of the fourth Р: да might. be stated 
thus: à doubt lk: the following arises on)y after the 
first three Pacas. After the Samonvayais worked опу 
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n Brahma by the use of Shruti and Linga why should 
not otherness of these words be proved by tbose very Ling- 
as aad Shruties? Hence the characteristic of the fourth 
Pada is to expose the quality of the thing signified by 
the verbal power of the word and not at all the demon- 
stration af causality being established, 


The order of the first three 15 es‘ablished, on the pri- 
nciple of 1rying conclusions with the strongest wrestler 
first. So words meaning theother is taken first for 
Samanvaya. Or those that mean others depend upon 
mere publicity and hence tbeir Samanvaya is gross and 
simple; while words meaning both depead upon Sbruties 
and hence their Samanvaya is subtle; and those that signify 
others only depend upon both shruti and publicity and 
Samanvaya io Vishnu is more difficult. Thus the Padas are 
arranged, Chandrikakara eaters deep into this vast field 
of discussion of the arrangement of the Padas proposing 
alternatives of reasons for the priority and posteriori y of 
the Padas. Raghavendra follows him with his work of 
elucidation by supplying references; filling up elipses, 
explaining contexts, makiog comparisons and other allied 
things. At last he comes to the conclusion that division 
of Padas according to others is not justified. 


Then he refers to relation-ships or Sangatis which are 
said to be of five kinds: 1) Relationship with Shastra 
2) with Adhyaya 4) with Pada 4) with Shruti and 
5) Adhikarana. With ample illustrations from the text 
these Sangatees are explained. He assures that the 
characteristic aaiurs af thes? relatioaships would be made 
clear in the coming Adhikarnas. 
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ín the course of exhibition of Pada Sangati Ananda- 
maya is called a паша (ariana qued) in the Teeka. Here 
some explain this fact by taking recourse to Jaimini 
Suas, (sfgarada чажтя:) In эчт amaie gera 
ача erfauTa neat 1-4-2 а doubt is raised whether ЗР 
is the name of a quality or is it the name of some. ritual. 
This word sfga is not used conventionally like дї; but 
through the connotational sense of its parts (ud faafer). 
by derivation the word conveys the sense of ‘breaking up» 
(as with a pick-axe) so as to prompt one to activity. Thus 
does this word enjoin some quality in the pick-axe to 
bear fruit in Jyotishtomayaga ? Or does it enjoin another 
ritual itself with that quality ? 

The word КАРСА is heard here So the meaning (activity 
or far) of the rest is likely to be enjoined. So the quality 
cannot be enjoined. As after gfgg, there is no "qq t 18 
no separate Karma. The significant parts jointly connote 
some activity to bear fruit in creating. some effect. So it. 
is found that it is some name, Ju.t as, then ahaa though 
derivative in its. sense is the name of some Kriya, so also. 

arent and others, though ‘derivative in sense yet are 
names of the Koshas. 

Thus in the first Pada, as is stated in Anuvyakhyana, 
words conveyiag. those having qualities iu general are shown 
to apply to Vishnu following the theory of. Samanvaya: 
and also words singifying qualities are shown to apply to 
Vishnü, on the strength of the same theory. 


Now begins the ‘appreciation of the aptuess of words 
in the Sutra, and their order, Though Annamaya begins 
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the series yet Anandamaya is quoted to state that all. the 
five by implication are meant. Stil! Annamaya, being 
Scanty in Jetters and prior in the order would have been 
preferred to Anandamaya. But Anandamaya is still chosen; 
because it is associated with the Pucha.or feet of Brahma, 
which is the whole of Brahma. Besides the Sutra supp- 
lies grounds to object to the investigation of Brahma be- 
cause it isthe foot of Anandamaya. This forms the 
basis for the objection of the Purva Pakshin. 


Chandrikakara quotes an instance from Jaiminisutras" 
Raghavendra explains itat length. Jn the first Adhyaya 
in the fourth Рада (Jaimini Sutra) there is а sutra дієт 
qian: guradiferesudresrfer зат н Ле question at issue 
is ‘what is this апел? Does this word ara connote the 
quality of ghee or is it the name of some stotra? This 
is not a derivative word like aise and a name; but it 
is used with a numeral (qaaa) and hence it means Stotra 
without the defect of lack of unity. 


So hereis enjoining of Gunainastotra. But when 
we study the wording we come to knoow fhat it is an 
uncompounded expressiou. Hence we cannot avoid the 
defect of disunity in the sentence. For ме donot read 
these about some substantive qualified by the numeral. 
So here with regard to arg the numeral is predicated, 
to avoid the defect of disunity in the sentence. | Further 
there is the statement +399 and there isthe further state 
ment а=1 9: ar asmat asaq Which shows that the 
word is derived fromits root meaning, Hence the word 
9159 is the name ofa stotra. This is the sidhanta. 
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їл the same context it js read faaye тач: 
Now what is the meaning of faar?; Are fama and 
сеа predicated as a quality or are they the name of some 
Karma? As^in the case of aq, fax also is some Guna 
for some Pasbuyaga is made the svbject and faaza and 
хеч are predicated to it. Thus fasa апа га are prope- 
rties and are asserted about the Pashu, But this leads 
to disunity in a sentence. (qq: fas: exter) And in order 
to avoid this disunity, we assert an uncommon karma 
with the substantive a Pashu, cbaracterised by two pro- 
perties, fusce ande. Bot taking to an assertion 
of a special kind is a lengthy prccess. To get rid of 
this flaw we run to tbe reference ibat the yaga consists 
of various things like curds, horey, ghee, waier, fried 
rice, and rice and forms Prajapatya yaga. So the enjoin- 
ment means (faama 1999991999) In the same 
manner as told before, ars is а name of stotra and only 
‘fifteen times' is oidained, Thus atazqaq is preferred 
to aaqa for the special reason shat it affords a cause 
for the objection of being a limb over the statement of 
investigation of Brahma in Jijnasa Sutra. 

Next point for discussion js aregratq in aiia Илїтдтат& 
Real asym means (vafanaranefar:) repeating many 
times the same thirg. But there is no uniform repe- 
tion inthe case of жил if Brabma is taken (о De 
repeated. Instead, if уси {аке aat a synonym of agr 
as repea'ed, there is uniform repetition. Thus there is 
Brahma stated in Anandamaya while there is real repetion 
of (not Brabma) but of the synonym of Brahma viz Atma, 
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Bhashya and Smriti ате quoted in support of this state- 
ment. 

Even then Bhashya which quotes- “дч ganna” 
is out of place. It ought to have cited “арія тент” 
only. But Bhasbya includes this latter quotation in the 
former by the use of afa (in wafa yg тта) 
and asserts that meaning not in coatraveatron of this 
latter meaning. The four faced Brahma is one of limited 
bliss; and ‘he is Gaunatam. Accordingly one referred to 
in qaqa: sfaqa arent is also gaupatma. And Iksha- 
neeya is not gaunatma 


But this sort of refuting of the argument does not 
stand. Thus the opposer u-es this statement for his 
objection. How can Sidhantin use it for his purpose 
though running ip the opposite direction? Abhyasa of 
this Atma also proves that gauna Atma alone is repeated 
and never does it favour the postulation of Shudha Atma. 
Chandrika itself takes to refutations based on such argu- 
ments. Therefore itis better that Anandamaya and 
others should be proved to be Brahma onthe strength 
of other evidences (and not эпите) and then thar 
word этен. should be provided to connote Brahma. Then 
the previous objection also should be refuted. 

This objection is not tenable. The repetition of Brahma 
is the evidence to prove (that Anandamaya is Brahma}. For 
that purpose only the objcetion based on the word Atma 
is presented, Kf the word Atma is the evidence’ then the 
sutras also having Atma would be objected. Or Atma 
is principally used in the.sense of Paramatman and there 
js no objection to accept the subordinate sense in pre~- 
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ference to the principal sense. But when myz is taken 
to mean ‘‘abupdance” (яте), al objections are easily 
waved. Thus the Atma is accepted to be Paramatman 
‘and for this purpose it is said to be the means of proving 
Anandamaya to be Vishnu. 


Thus this discussion with objections is continued 
till at Jast itis considered whether aratata should be 
construed with araa alone (araatsararg) ог fazfasraeafafarse 
(atta) ? Mere ‘Ananda will not prove, when repeated, it 
to be Brahma. In the second alternative farafasraew.- is 
not yet proved. Thus you find loop holes in the inter- 
pretations of the Sutras by others. 


For instance in  qzqemqaurg, us эпт 
Brahma is said to bethe cause of the bliss of Jeeva 
Therefore Brahma is Anandamaya. This is not correct. 
For this only proves that Anandamaya being the cause 
of the bliss of Jeeva isdifferent from Jeeva. But it 
does not prove him to be Brahma. For women, being 
not Brahma, may prove to be the cause of human bliss. 


Again there is the doubt whether this Anandamaya 
is Jeeva or Shiva. It is argued that Jeeva is Ananda- 
maya. For qgz is used im the sense of modification. 
There is the shruti “ата чыт” and this Brahma is some 
modification called Ananda. Jeeva can very well be 
the modification of Ananda and this agrees with the 
prayer that Anandamaya be purified. In the gradation 
of Ananda WAST SAT is at whe lowest rung while that 
of Brahma is at the top. Brahma is Shiva who is un- 
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rivalled in bliss. Here qag is "abundance? and suits 
the context. This is also equally: untenable. For in 
the previous Adhikarana Jeeva is denied to be Brahma 
(afaszea maaana) 


Even the Purva Paksha that no one but Shiva can 
grant Mukti is justified, For in no way can we explain 
the fact that Jeeva is the modification of Brahma. It 
is explained that Jeeva is the modification of Brahma. 
It is explained that this chapter is dedicated to Vishnu 
in the Bhashya on Taittareya. Besides, Atma and 
Brahma, and the aim approachable by the released are 
invariably referring to Vishnu. "That Shiva is not con- 
cerned here is proved by the Sutrakara in Faz 99999: 


Then another objection was raised that Annamaya and 
others are not koshas but they are the five chetanas Brab- 
та Vishnu Iswara and Sadashiva. This is not borne 
out; but contradicted by evidences. 


Finally the discussion in this adhikarana is rounded 
tp by stating that words like Anandamaya and others ass- 
ert in Brahma properties like dependence of other objects 
on him but they do not assert any other thing or substaace. 
Thus Brahman alone is Narayana, Vasudeva, Sankarshana, 
Pradyumna and Anirudha(the four Vyuhas emanating from 
Narayana) representing, тани, fasraWz, HAAI, STURT 


and эга. 


Significance 
of 
the Picture on the 
Jacket 


Raghavendra offers a harmonious 
interpretation of the Brahma Sutras which 
is Symbolically represented by a Veena 
being played оп by his deft fingers. But 
he does not claim any Originality in the 
composition of the Spiritual music. Jt is 
atthe nspiration of Badarayana-Vedavyasa 
and his favourite disciple Shri Madhva, 
both of whom are represented as being in 
different worlds and yet tnterested in his 
interpentationz] music. His five glosses 
that are Summnrised here, are Bhavadeepa. 
Nyaya muktavali, Tantra deepika, Tattva 
manjari, and Prakasha, which are Symbo- 
licaly represented by his glowing heart, 
pearly necklace; a burning lamp, a garland 
of Tulsi leaves, and the Spiritual light 
litting his face. Thus the picture is real and 
yet Symbolic and highly Significant with. 
esoteric meaning: 
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